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FOREWORD 


I have profound pleasure in going through the book, Buddhist 
Heritage of Orissa compiled and edited by Dr. Bimalendu Mohanty, 
former Vice-chancellor, Utkal University of Culture, Bhubaneswar, 
Orissa. The book contains a good number of valuable articles on 
varied aspects of Buddhism in Orissa prepared by persons of 
intellectural eminence including some experts, Dr. Mohanty being 
one among them, alongwith a few authorities on the subject. The 
articles are arranged in three vital groups, namely historical and 
canonical Buddhism, Buddhist art and architecture and socio-cultural 
impact of Buddhism-all discussed with reference to the ancient land 
of Kalinga, gradually reorganized in course of history as Utkal, 
Uddiyana, Odra, Odivisa, etc. and now geographically defined as 
Orissa. 

Orissa’s link with Buddhism vis-a-vis the other parts of our 
country is next to none. Starting from a fortuitous meeting with the 
Buddha by two wandering merchants of this land, Orissa came to 
be a cradle for the new creed at its infancy; the tenet suited the 
public temper so well. From the early years the progress of Buddhism 
in Orissa became rapid and remarkable, both lustorically and creed- 
wise, until, of course, by the end of the 1” millennium the great 
Founder Buddha, a denier of God’ existence, was acclaimed himself 
as an Avatar of Lord Visnu in the form of Buddha Jagannatha. 
Such was the socio-religious integration, so deep, so close, so 
unquestionable. 

Historically, after the Kalinga War in 261 BC with Asoka’s 
acquiescence to the socio-religious spirit of the land and its people, 
Orissa served as a springboard for the propagation of Buddhism 
to distant countries like Sri Lanka, Indonesia, the eastern archipelago 
and the far east. It augured well for Orissa that a religious creed 
being nurtured by it, rose to the stature of world religion having 
passed through its very portals. 

Canonical Buddliusm has had three distinct phases. All the 
three, the ethical Hinayana, the philosophical Mahayana and the esoteric 
Tantrayana with its threefold offshoots, Vajrayana, Sahajayaua and 
Kalacakrayana flourished and were either ardently or arduously 
practised in Orissa. At first a nursery of Hinayana Buddlysm, Orissa 
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produced distinguished scholars like Posadha (1* Century BC) and 
Prajnagupta (6 Century AD). Orissa is admittedly the birthplace of 
Mahayana Buddhism, that is known to have developed in Daksinapatha 
including Kalinga and its the then capital Tosali. The three offshoots 
of Tantrayana, namely Vajrayana, Sahajayana and Kalacakrayana were 
propounded by the Orissan siddbas, Indrabhuti, Laksminkara, his sister, 
and Manjusri respectively. The last named offshoot was a discipline 
of specialisation at the Vihara of Ratnagiri. Esoteric Buddhism 
travelled to China from Orissa. 

Orissa is an unfathomable trcasure trove of art and 
architecture, Buddhist or otherwise. So far as Buddhism 1s concerned, 
it is dotted with nearly 4000 monuments and architectural sites 
including monasteries, domed structures (chaityas), suatues, pillars (s/pas) 
and mounds alongwith artistic images of deities and delicate motifs, 
carved during the Tantrayanic period under Hindu influence. Periodic 
cxcavations are unfolding newer vistas. As for the socio-cultural 
impact of Buddhism in Orissa it is necessary to note that if Buddhism 
got merged with Hinduism, Buddhist philosophy must have tempered 
the popular view of life over the ages imperceptibly in order to 
pave the way for assimilation backed by popular wall. 

Buddhism has had its heyday in Orissa over the ages. A 
study of Buddhism is an extensive field of fruitful enquiry . While 
sizeable work has been done on Buddhism in relation to the other 
parts of our country, our own work in this direction is meagre. Dr 
Mohanty’s Buddhist Heritage of Orissawith some authentic articles in it 
goes a long way to fill up the void. My compliments to him! 

1 hope and trust that this book will evoke interest among ail 
sections of readers inspiring them to look back to our glorious past 
and the holistic culture. At the same time it will spark off for scholars 
a new light on Buddhist philosophy, art, architecture and culture in 
Orissa. 


vA AMnsra 


(Prof. Trilochan Misra) 
Former Vice Chancellor, 
Sri Jagannath Sanskrit University, Puri. 
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PREFACE 


After publication of the book Glimpses of Buddhist Legacy 
authored by mec, and after a souvenir on the occasion of the 2550" 
Buddha Jayanti Celebrations was brought out on the 11“ December, 
2006 at Bliubancswar, I entertained an idea that Orissa’s contribution 
for the growth, development, and popularization of Buddhisin 
should be brought to limelight . References to Orissa in the names 
of Odivisa, Odra, Kalinga etc. had been made by historians and 
scholars in different publications but these were sporadic. Orissa is 
acknowledged as the centre of Tantrayana Buddhism by many 
emunent scholars of Buddlyusm basing on the cvidence available 
from the monuments at Udayagiri, Lalitagiri and Ratnagini, after 
excavational operations by Archacological Survey of India. 


I received a good deal of encouragement and inspiration 
from my friends and well-wishes who promised to contribute articles 
on the relevance of Orissa in relation of Buddhism in various aspects, 
thus supporting my proposal of divulging facts partly brought ro 
public gauge and mostly unknown till now. Pursuant to this effort, I 
received articles from them containing valuable materials, which have 
found place in this compilation. Besides, sincere attempts have been 
made to collect photographs of different centuries on the culture, 
architecture and philosophy of Buddhism pertaining to Orissa. The 
age-old relations benveen Kalinga and Srilanka are contained in three 
articles, which give scope to the readers to assess our glorious past. 


I shall deem it a great honour if this compilauon Brddhist 
Heritage of Orissa, 1s gone through with interest and zeal by all readers 
including students, research scholars and teachers in order to rejuvenate 
the idea of how great Orissa’s role was in development of Buddhism 
in the past! Let us all dedicate ourselves to the sacred duty of restoring 
the past glory in order to restore a peaceful and peace-loving society. 


(Bimalendu Mohanty) 


Editor 
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BUDDHA AND HIS 
TEACHINGS 


Dr. D. Rewatha Thero 


In modern terminology, the description of 
Maha Karunika Buddha’s teachings based on four 
great facts enunciated by Him, is called Buddhism. 
These are known as the Noble Facts. 


The first noble fact is ‘suffering’ (pain) viz : 
of birth, age, sickness, separation from pleasant 
things,depression and death, the causative factors 
of which are - craving for pleasures and lust, for 
passion, for existence and for non-existence. 
Cessation of pain (suffering) can be attained by 
the noble eight-fold path propounded by Him, 
which are - Right views, Right intention, Right 
speech, Right action, Right livelihood, Right effort, 
Right mindfulness and Right concentration. 


The second noble fact of Buddha’s sermons 
is ‘attachment’, which is the most powerful force 
caused by ignorance or spiritual blindness. Cessation 
of ignorance is possible by sound reasoning 
power viz: every birth leads to death; the number 
of re-births connotes the number of births and 
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craving for unsatisfactory existence leads to re- 
births over and over again. 


The third one is that the absence of 
realisation of the exact nature of the unsatisfactory 
existence by ignorance, which, when rooted out, 
eternal peace can be attained. Just as darkness is 
removed by light, ignorance is removed by wisdom, 
reason, insight and self-realisation. One must have 
control over one’s speech and deed, followed by 
a search of oneself - a serious introspection. This 
practice is called ‘Sila’ or virtue or right conduct 
or moral discipline. 


The fourth noble fact is an embodiment of 
the eight ‘Right factors’ explained in the first 
noble fact, which should be rigidly followed to 
attain concentration and eternal peace by 
destroying the causes of unsatisfactory existence 
in life and elevation of the mental and moral 
strength of an individual. 


Buddha’s teachings of paramount importance 
are: (1) Do no evil either to oneself or to others; 
(2)Do good as a blessing to oneself and to 
others and (3) Punfy one’s mind which is essential 
for each living being on earth. The Mahakarunika 
Buddha preached these essential sermons for the 
benefit of mankind to achieve ‘enlightenment. It 
is pertinent to make a mention of the ‘Middle 
path’ set in the following verse as propounded by 
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“Of all sin, the avoidance; 
Of merit, the acquisition; 
Of mind, the putrification.” 


Buddha aimed at a new spiritual existence 
of all beings attained through Jnana (knowledge) 
or Bodhi (absolute enlightenment) saying that the 
highest goal of a man is the stage in which there 
is neither old age nor fcar, nor disease, nor birth, 
nor death, nor anxiety, nor continuous renewal of 
activity. 

From the teachings of Buddha, it is manifest 
that the human society has to refrain from wrong 
deeds, wrong speech and wrong ways of living, 
which constitute the foundation on which the 
superstructure of spiritual development can be 
built. One has to examine to understand what he 
really is ! If one examines his physical body and 
investigates, he can see that the body is a 
collection of everchanging material states and that 
there is nothing permanent. In the same manner, 
if one analyses and scrutinizes the vanishing 
mental states, every such state is subject to 
change. If one looks at the external things from 
the same perspective, one will see that the whole 
world is of the same nature as his own body and 
mind. Thus, it is crystal clear that there is nothing 
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in this world that is fit to be attached to and 
that nothing is to be taken as an ego-entity. 
When once this kind of understanding is achieved 
about life in the world, one can also see the 
opposite side, i.e. the unconditioned, unchanging 
and eternal state of perfection free from all 
sufferings. 


The teachings of Buddha are described as 
‘DHAMMA’ constituting the laws of Nature about 
mind, body, life and of the visible and invisible 
worlds. These laws speak of the philosophy 
coordinated with the code of physical and mental 
morality to reach the goal of putting an end to 
sufferings and death forever. The practice of 
DHAMMA requires realisation of the Noble Truth 
of sufferings, their origin, theit extinction and 
treading the path leading to extinction of 
sufferings. To understand the Noble Truths, one 
has to adopt the way of reasoning. In consequence 
of reasoning, one can- realise that the very life is 
full of struggles from the time of placement in 
the womb of the mother till he breathes his last. 
The magnitude of suffering increases if one gets 
attached to self- involving sensual pleasures. This 
is a state of delusion by which one fails to realise 
the truth of life due to overpowering of external 
pleasures, which are born from sensuality. But 
bliss is from the inner peace of mind, which can 
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be secured through meditation taught by Buddha. 
In order to achieve Bliss, the mind should be free 
from the clutches of attachment, hatred and 
delusion. 


Buddha clarified that the origin of suffering 
is ‘Craving’ (Trishna). The seed of desire grows 
into greed and ultimately leads to lust, which may 
be for power or material gains. A lusty person 
thus becomes a slave to craving and struggles to 
acquire gains endlessly. In the exercise of this 
struggle, one has to generate the evil mental 
forces by his own thought, words and action 
motivated by Greed (Lobha) and Anger (Krodha) 
inherent in him. The sufferings and their causes 
can only be removed by application of the noble 
Eight-fold path propounded so succinctly by 
Mahakarunika Buddha. Only then, one can be 
totally free from being a capricious person and 
finally can reach the stage of NIBBANA’ after 
the mind becomes free from the past memories 
and future imaginations. The result of NIBBANA 
is the equanimity of the mind which becomes 
pure and tranquil and free from desires and 
attachments. Buddha described this condition as 
the ‘SAMMA-SAMADHP. He also propounded 
the aspect of ‘PANNA’ (Wisdom) consisting of 
right aspiration and right understanding of order 
to realise the TRUTH. He summarised that 
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TRUTH is not what everyone feels, sees and 
understands, but what everyone realises after the 
practice of DHAMMA. Feeling, perception and 
volitional energy are named by Buddha as NAMZ’ 
(Mind) and RUPA (the Body). These involve the 
mind and the matter in a person and the stream 
of the mental and physical phenomena rising up 
and fading away with great speed. 


Buddha thus proclaimed that the deep 
meditation leads one to move from the mundane 
stage to the super-mundane state called 
‘SOTAPANNZA’, reaching the stage of Noble 
Sangha and then one becomes the authentic 
disciple of Buddha called ‘ARYA- THE NOBLE- 
1.” The second stage of purity is called 
‘SAKADAKAM?Y, which weakens the sensuous 
cravings. The third stage of purity is ANAGAM?’ 
resulting in total detachment to gain final 


‘NIBBANA’. 


The doctrines of Buddhism spell out that 
the only way to achieve eternal bliss is through 
self-realizauon and self-purification so that one 
can free himself from the fetters of slavishness to 
the dictates of senses. 


Buddha, in course of his discussions with 
people who had met him, clarified the doubts 
and always advised them to exercise their freedom 
before accepting His teachings. Buddha once said 
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to the princes of Kalama clan that they should 
not accept a thing merely because it is handed 
down by tradition; because many people repeat it; 
because of the authority of sages; because it is 
seen in the holy scriptures and because of their 
own imagination or imposed inspiration. On the 
other hand, he advised, a thing told by him may 
be examined and tested and only if it is found 
reasonable and in conformity with their well-being 
and the well-being of others, only then they may 
accept it and follow it. He advocated for religious 
tolerance and told every Buddhist monk that 
great teachers like Zoroaster, Confucius and Jesus 
Chnst should not be treated with contempt or 
disrespect. Buddha’s broadminded approach is 
further revealed from the discussions Upali, a 
follower of Jainism, had with him. At the end of 
discussion, Buddha advised Upali not to be in a 
hurry to blindly follow his teachings and not to 
stop supporting the Jain monks whom he had 
treated with reverence for so long. 


‘The doctrines of Buddhism had been 
assiduously followed, practised and popularised for 
several centuries in the past in India. The Buddhist 
remains which are visible legendary monuments 
bear testimony to the wide acceptance of the 
great principles of Buddha’s teachings. Today, 


there is an imperative need to revive the glory of 
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Buddhism so that peace will reign the people of 
India, and India will prosper due to the eternal 
bliss by following the path shown to us by 
Buddha. 


The author is the General Secretary, 
Mahabodhi Society of India 

4-A, Bankim Chatterjee Street 
Kolkata - 700073 
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DEVELOPMENT OF 
BUDDHISM IN ORISSA 


Dr. Bimalendu Mohanty 


Gautama Buddha was born as son of 
Suddhodana at Kapilavastu in Northern India in 
the year 566 B.C. According to Ceylonese tradition 
it is 624 B.C. He propounded a religion of peace, 
kindness, humanity, truth and simplicity. The 
religion was free from sacrificial rituals and 
complicated forms of worship then practised and 
professed by Brahmins, who had specialised in 
that lore. Buddha also denounced superiority of 
one over the other on the ground of birth. He 
insisted that social status of individuals cannot be 
determined by birth alone, but by their actions. 
Subsequently, this view was expressed by great 
saints like Ramadas, Ekanath, Kabir and many 
other reformists in different centuries, who were 
also against the dominant Brahminical view that 
birth determines the status of an individual in the 
society. 


According to the historical texts, Gautama, 
at the age of 29, was disillusioned with the life 
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he was leading in the Royal family and left hus 
palace in quest of truth. For the next six years, 
he practised rigid austerities and resorted to 
different kinds of self-torture which eventually 
reduced him to a skeleton. But he did not attain 
real knowledge, which he had been resolutely 
looking for. Realising that physical torture was not 
the only way to achieve enlightenment, he decided 
to take food again. A rich merchant’s daughter, 
Sujata, offered him a bowl of milk which he 
accepted. He felt in the course of that day that 
he would become a Buddha (the awakened one) 
by attaining supreme knowledge. After sunset, he 
proceeded towards the Bodhi tree on the bank 
of River Niranjana near Gaya. He sat in meditation 
under the Bodhi tree with the firm resolve: 


“Skin, Sinew and Bone may dry up; 

My flesh and blood may dry up in my body; 
But without attaining complete enlightenment 
I shall not leave this seat.” 


Buddha spent four weeks in contemplation 
under the Bodhi tree. At this juncture, Buddha 
met Tapassu and Bhallika, two merchants of 
Utkala (Orissa), who offered him, with great 
reverence, some gruel of barley and honcy. This 
fact has been described in the earliest Buddhist 
text. On return to Kalinga, these two traders of 
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Orissa spread the teachings of Buddha among 
the people. Thus these two became the first lay 
disciples of Buddha. They also erected two 
magnificent Stupas known as the Kesa Stupa and 
Nakha Stupa, where the hair and nail of Buddha 
were respectively worshipped with great reverence 
by the people. Therefore, Buddhism had existed 
in Orissa during the life time of Buddha. The 
‘Mahaparinitvana Sutta’ states that Kalinga was 
one of the kingdoms to obtain the tooth relic of 
Buddha after his cremation at Kusinagar at the 
age of 80 years. Another source from 
Ceylon(Srilanka) called ‘Dantavansa’ indicates that 
Buddhism had existed in Orissa prior to the reign 
of Asoka and the people of Kalinga were 
worshipping the tooth relic of Buddha enshrined 
in the Stupa at Dantapura. From that time 
onwards, Buddhism as a religion, camé to be 
established in Orissa. 


People of lower strata of the society, who 
were fed up with the religious practices of 
Brahmins, accepted Buddha’s principle of ‘Middle 
Path’. (Madhyama Pratipat) avoiding two extreme 
steps like self-indulgence and self-mortification. 
This Madhyama Pratipat was viewed as a real and 
practical way of living a peaceful life. Slowly and 
steadily, Buddhism was spreading in all nooks and 
corners of Orissa. Due to its religious simplicity, 
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it was acceptable to the common people, who, in 
large numbers, gradually switched over to 


Buddhism. 


A sea-change appeared after the great Kalinga 
War fought by Emperor Asoka in 261 B.C. in 
Orissa. Asoka took initiauon to Buddhism from 
Upagupta, a monk of Orissa and from then 
onwards not only did he take vigorous steps to 
propagate Buddhism in Orissa, but also in different 
parts of India and abroad. Asokan Rock Edicts 
at Dhauli (Khurda district) and Jaugad (Ganjam 
district) stand as the living monuments to clearly 
prove the presence and popularity of Buddhism 
in Orissa during that time. 


Buddha did not visit Orissa and no 
information about his visit is available from any 
works on Buddhism so far. But the kingdom of 
Kalinga (now Orissa) was well-known to him, as 
known from the Chinese sources that He declared 
Kalinga as one of the twelve places where 
perfection of knowledge could be easily attained. 


Buddha left for the peaceful heavenly abode, 
i.e. the Mahaparmnirvana at the age of 80. After 
Buddha’s Mahaparinirvana, disputes and dissensions 
among the monks arose regarding interpretation 
of the canons preached by Buddha. During the 
second Council of the monks (the Samgha) held 
at Vaisali, two separate schools of Buddhism 


28 


Digitized by srujanika@gmail.com 


clearly emerged, namely Hinayana and 
Mahasanghika. The Mahasanghika later on became 
Mahayana school. Hinayanists called themselves 
Theravadins. Asoka was a Theravadin. During his 
life time, Dharmarakshita, a Theravadin monk 
visited Kalinga and stayed here to propagate 
Buddhism and educate the monks of Orissa. 
Asoka built a monastery for Theravadin Monk, 
Tissa, at Bhojakagiri. It is believed that a large 
number of Buddhist Stupas were built by Asoka 
in Kalinga to glorify Buddhism. 


The great Buddhist saint Nagarjuna paid a 
visit to Orissa in the 2nd Century A.D. and 
converted the then King Munja into a Buddhist. 


Evidence from archaeological excavations that 
took place in Orissa is available to prove that 
after Asoka till the 16th Century A.D., numerous 
Stupas, Viharas and Centres of Learning of 
Buddhism sprang up in different parts of Orissa. 


Hinayanism was practised tll 3rd Century 
A.D. Harshavardhan, the great emperor, was eager 
to discredit Hinayanism. During his regime, 
Prajnagupta, a great teacher of Hinayana faith 
composed a treatise of 700 slokas dogmatically 
challenging the Mahayanic system and presented 
the same to the king. This was considered then 
as a great authentic work challenging the principles 
of Mahayanism. Later on, the people of Kalinga 


29 


Digitized by srujanika@gmail.com 


detracted from the path of Hinayanism and took 
towards the doctrine of Mahayanism. A newly 
developed literature on Mahayana doctrine called 
‘Prajnaparamita’ effected a drastic change in the 
outlook and thought of Buddhism. It is stated by 
Dr. N. Dutt, an eminent scholar on Buddhism 
that Mahayana Buddhism had its origin in 
Dakshinapatha, which includes the kingdom of 
Kalinga and Tosali, its ancient capital. ‘Thus, Orissa 
can be credited to be the birth-place of Mahayana 
Buddhism ‘till 7th century A.D. and the great 
Tibetan historian Tatanath corroborates this view. 
Further, the tour notes of the Chinese pilgrim 
Hiuen sang, who visited India from 629 A.D. to 
645 A.D. mentioned about existence of mote 
than 10 Buddhist monasteries and 500 Buddhist 
monks in Kalinga, who all belonged to Mahayana 
School (this figure is only a fraction of the total 
number since Hiuen Tsang visited a few ‘places 
only in Kalinga)}.The ‘Gandavyuha’, a Mahayanic 
text of 3rd Century A.D. gives description of the 
city of Tosali and a number of monastic 
institutions in Kalinga (Orissa), namely Jagadalla, 
Tamrtalipti, Chelitalo, Ratnagiri, Udayagiti, Lalitgiti, 
Solampur, Jayastama, Soro, Kupari, Ayodhya: and 
Kurum - all now existing in Otissa. It is, therefore, 
manifest that Buddhism had prospered in Orissa 
for many centuries and .,was accepted as the 
major religion of Orissa by the people. 
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The rulers of Bhaumakara dynasty who ruled 
Orissa from 8th to 10th Century A.D. earnestly 
patronised Buddhism, which had suffered a setback 
in the preceding years. It is evident from Neulpur 
Copper plate charter of King Subhankara Deva- 
I that the first three tulers of this dynasty - 
Ksemankara Deva, Sivakara Deva-I and Subhankar 
Deva-I : bore the Buddhist title named 
‘Paramopasaka’. 


The Tantrayana School then emerged. It is 
an off-shoot of Mahayana Buddhism found by 
the king of Otissa Subhankara Deva in the 8th 
Century A.D. It took roots in Orissa and spread 
to Japan and China. The Tantrayana concept 
contained magic rites and secret spiritual practices 
to attain enlightenment. Tantrayana is a 
combination of Vajrayana, Sahajayana and 
Kalachakrayana. King Indrabhuti (8th Century 
A.D.) of Uddiyana (Orissa) is considered as the 
propounder of Vajrayana Buddhism. The 
Jnanasiddhi’ composed by him in Sanskrit contains 
numetous tenets and rites of Vajrayana with an 
invocation to Lord Jagannath at the beginning. 


In Otissa, there exist Samibala (Sambalput), 
Biraja temple (in Jajpur), Lankapur (near Sonepur) 
and Zahor (near Keonjhar) which are all 
Tantrayana centres. Many preachers of Tantrayana 
like Guru Padmasambhava are deeply associated 
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with Orissa, which is mentioned as ‘Uddiyana’ in 
Tantric inscriptions. Ratnagiri monastery in Orissa 
was a major learning centre of Tantric Buddhism 
and notably the Kalachakra tradition and it 
attracted a large number of monks and followers. 


Thus, Orissa had a major and dominant role 
to play in the evolution and propagation of all 
the 3 schools of Buddhism i.e. Hinayana, 
Mahayana and Tantrayana. Its contribution for 
development of Buddhism is, therefore, profound. 


I cannot refrain from mentioning a very 
interesting episode which finds mention in the 
book ‘Dathavamsa’, an authentic record on 
Buddhism. It is about the pious tooth relic of 
Buddha. The tooth relic was first kept in a Stupa 
at Neelachala (Rajapura presently, Puri) after the 
Mahaparinirvana of Buddha and from there, the 
worship of the tooth of Buddha started. It was 
subsequently collected by Khema, disciple of 
Sariputta and given to Brahmadutta, King of 
Kalinga, who was a devout Buddhist. His son 
Kasiraja studded the chamber of the sacred relic 
with a costly jewel which provided illumination in 
perpetuity and performed miracles. Later, King 
Guhasiva of Kalinga paid obeisance to the tooth 
relic. The nephews of King Pandu of Pataliputra 
waged a war against Kalinga. The King Guhasiva 
laid down his life in the war, but before his 
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death, he sent his son-in-law and daughter to 
Srilanka for refuge along with the sacred tooth 
relic. King Meghavana of Srilanka, in great 
reverence, received the precious tooth relic of 
Buddha and preserved it at Abhayagiri Vihara, 
Kandy, where annual festivals are observed and 
thousands of people of Srilanka make prayers 
even today. Thus, protection of Buddha’s tooth 
relic by the kings of Kalinga and their subjects, 
is evident proving beyond doubt, the popularity 
of Buddhism in Otissa. 


The glory of Orissa in relation to the 
development of Buddhism and propagation of 
the religion is manifest from the fact that a 
number of Siddhacharyas and Acharyas of 
Buddhism were bom in Orissa, viz : (1) Sarahapa 
- converted the king Ratnapala and his Brahmin 
Minister into staunch Buddhists and earned the 
ttle of ‘Brahmin-Buddhist sage,’ (2) Savaripa 
authored Vajrayanist works of Buddhism and is 
the composer of Sadhana; (3) Luipa/-born in a 
fishermen family and was a great writer under the 
king of Orissa known as Samantasubha; (4) 
Vajraghanta - a disciple of Luipa born in a Royal 
family, who spent 12 years in meditaiton which 
led him to Mahamudra Siddhi; (5) Kumbhalapada 
- a disciple of Vajraghanta though he was a 


prince. He mastered Tripitaka theory and initiated 
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Indrabhuti, the king of Sambhala (Sambalpur) 
into Buddhism; (6) Padmavajra - earned great 
fame in Tantric Buddhism and authored a number 
of Tantric works, of which ‘Guhyasiddh:?’ is 
prominent; (7) Indrabhut - king of Outissa, a 
prolific writer of books on Buddhism - the 
famous one being ¢ Jnana-Siddht’ and regarded as 
the propounder of Vajrayana Buddhism; (8) 
Lakshimkara, sister of Indrabhuti who authored a 
book known as Advayasiddhi in which the worship 
of Gods and Goddesses was boldly rejected 
bringing a tremendous change in Tantric ideology; 
(9) Virupa - who authored ten Tantric works on 
Buddhism (10) Kanhupa - hailed from a Brahmin 
family and authored 69 Buddhist works which are 
preserved in the Tibetan Tangyur (Library); (11 
& 12) Darikapada and Pitopada - weli-known 
Siddhacharyas teaching esoteric Yoga in the 
Buddhist monastery at Ratnagiri. Pitopada 
authored a large number of texts on 
Kalachakrayana; (13) Abhayakara Gupta - a 
reputed Siddhacharya and had his education in 
Nalanda on Buddhist philosophy for many years. 
Thus it is clear that Onssa (Odivisa) was a great 
land where famous ‘professors, teachers, philosphers 
and scholars on Buddhism and authors of many 
Buddhist texts were born and did commendable 
work for protection, preservation and propagation 
of Buddhism for many centuries in the past. 
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Buddhism had an indelible impact on the 
Bhakti movement launched and spiritual philosophy 
propounded by the 5 Saint poets-cum-philosophers 
of Orissa popularly known as the ‘Pancha-sakha2’, 
who flourished around the 16th Century A.D. 
They are Jagannath Das, Balaram Das, 
Achyutananda Das, Yasovant Das, Sishu Ananta 
Das. They have all emphasised Nirguna Upasana 
to Brahman, symbolised by Lord Jagannath of 
Puri, manifest in the form of Buddha. He is 
Sunya Brahma or Sunya Purusha and Sunyata 
(void) is the focal point of their metaphysics. The 
concepts of Sunyata, Karuna, Prajna and Samata 
were amalgamated by these great scholars. The 
work of Achyutananda Das ‘Sunya Samhita’ also 
speaks of Naganta, Vedanta and Yoganta, which 
arc akin to the Nagarjuna, Sautrantika and 
Yogachara Schools of Buddhism. 


As on today, the population of Buddhists in 
Orissa is estimated at 1,20,000 living in 17 main 
villages scattered all over the State, so far identified. 
Majonty of them have taken to the profession of 
weaving and dyeing. They are mostly from business 
class. Important settlements of Buddhist population 
in Orissa are Maniabandha and Nuapatna in 
Cuttack district. They belong to Srabak community. 
Concentration of Srabakas is found in Pipli and 
Balipatna in Puri district, Chowdwar, Athgarh, 
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Ragadi, Banki in Cuttack district and 
Mohammedpur and Balibisi in Jagatsinghpur 
district. 


Buddhism, no doubt, lost its hold in the 
land of its birth, but fortunately the religion still 
exists and is practised in Orissa. There are other 
States, viz : West Bengal, Bihar, Assam, Sikkim, 
Tripura, Arunachal Pradesh, Mizoram, parts of 
Andhra Pradesh, Maharashtra and Karnataka where 
there are sizeable number of Buddhists. In Otissa, 
Buddhism in the 21st century has re-awakened 
and more number of people appear to have been 
attracted towards this great religion and its ideals. 


In the later part of 20th century, a great 
event took place when Venerable Nichidatsu Fujii 
of Nipponzan Myohoji, a religious organisation 
on Buddhism of Japan, completed the construction 
of the 2nd Peace Pagoda at Dhauli on 8th 
November, 1972 which was inaugurated by the 
then Acting Governor of Orissa Shri G.K. Mishra. 
This peace pagoda is adjacent to the Asokan 
Rock Edict XIV and a separate Special Kalinga 
Edict No.l. Thousands of pilgrims visit this holy 
site and revive their memories about the glorious 
past Orissa had, on spreading Buddhism from 
this place by Asoka, the then Emperor. Due to 
the consistent efforts of late Nityananda Kanung,o, 
the then Governor of Bihar, who hailed from 
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Orissa in persuading Ven. Nichiatsu Fuji to come 
to Orissa and due to the sustained efforts of late 
Padmabhushan Dr. Radhanath Rath of Orissa, 
this great monument could come up. It is a place 
of tourist attraction. 


The author is former Vice-Chancellor, 
Utkal University of Culture, 
Bhubaneswar. 
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THE KALINGA WAR 


Dr. Nabin Kumar Sahu 


Its causes 


A sort of cold war was going on between 
Kalinga and Magadha during the reigns of 
Chandragupta and Bindusara, as well as in the 
early years of Asoka’s rule. The Kalinga - Magadha 
war was inevitable in the logic of history. The 
imperialism of Magadha, which had started with 
the conquest of Anga by Bimbisara about the 
middle of the sixth century B.C., became a2 
gigantic force after Bindusara, and it could not 
stop before rounding up the empire by engulfing 
Kalinga. Dr. D.R. Bhandarkar observes that Kalinga 
was “a sort of wedge driven into the body- 
poliuc and might at any time, conspire with the 
foreign Choda kingdoms which were to the 
south.” Asoka’s empire had surrounded Kalinga in 
North, West and South and from the stand-point 
of strategy and military consideration, a powerful 
Kalinga could not be a matter of indifference to 
the Magadhan monarch. The consolidated strength 
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of Kalinga was thus threatening the very 
foundation of the Maurya imperial structure. 


Besides these political considerations, 
important economic and commercial factors were 
underlying the rivalry between Kalinga and 
Magadha. Kalinga, practically monopolised the 
over-seas trade in the Indian ocean and trade in 
the Mediterranean World was then controlled by 
the enterpsisers of Carthage, while the Red Sea 
and the Persian Gulf regions were under the 
control of the then powerful Arab tribes. No 
doubt, the Mauryas had intimate relations with 
the contemporary Hellenistic powers in the West, 
but their foreign relations appear to be more of 
social and cultural than of commercial nature. It 
may also be pointed %ut that the Mauryas by 
that time had not built up a naval power and the 
Navadhyaksa or the Superintendent of Shipping 
mentioned by Kautilya was in charge of policing 
the rivers, lakes and the sea-shores, rather than 
organising the ships for maritime enterprises. The 
aversion of Kautilya for trade in the mid-ocean 
(Samyanapatha) and his preference for trade along 
the coast (Kulapatha) amply suggests that the 
Mauryas were lagging behind in over-seas trade. 
Morcover, important trade routes from the 
Gangetic valley to the Deccan and further South 
passed through Kalinga and the control of these 
‘routes was perhaps considered essential for the 
interest of Magadha. Thus the growing Magadha 
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empire, inspite of its foreign associations and 
internal resources, was confronted with commercial 
crisis. It was probably rightly apprehended that 
the continued existence: of a flourishing Kalinga 
with her thriving trade might adversely affect the 
economy of the Maurya empite. Under these 
circumstances, war with Kalinga was a pressing 
necessity for Asoka. 


The fact that some economic factors 
underlie the Kalinga war seems to have been 
suggested by Lama Taranath as well. The Tibetan 
author states that the Nagas (spirits of the sea) 
stole away the jewels from Asoka, at which the 
emperor became angry and conquered the tertitory 
of the Nagas. Eggermont is inclined to identify 
the Nagas ‘with the seafaring people of Kalinga 
and the conquest of their territory is explained by 
this scholar as the conquest of Kalinga. Taranath 
further states that Asoka conquered the Nagas 
after gaining sufficient merit, which, according to 
Eggermont, means his conversion to Buddhism. 
But the conversion of Asoka, as discussed below, 
did not” ante-date the Kalinga wat, not did the 
war with the Nagas lead to the conquest of the 
entire Jambudvipa as the Lama is inclined to 
believe. 


A strange anecdote regarding the cause of 
the Kalinga war of Asoka is prevalent in Orissa 
particularly among the fishermen < class of the 
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“Eastern coast. According to this, Asoka invaded 
Kalinga being infatuated by the beauty of 
Karuvaki, the fiancee of the crown prince of 
Kalinga. After his victory, Asoka was converted 
to Buddhism as Karuvaki desired that she should 
marry only to her co-religionist. That Karuvaki, 
the mother of Tivara, was the second queen of 
Asoka, is known to us from the Queen’s Edict in 
which the emperor orders the Mahamatras to 
give: wide publicity to the religious endowments 
made by Karuvaki. But nothing is known about 
the early life of this queen from the ‘edicts of 
Asoka and the Buddhist literature is entirely silent 
about her. This episode may, therefore, be regarded 
as legendary and not historical. 


The War : 


Asoka succeeded .his father Bindusatra in 
273 B.C., but due to some internal troubles his 
coronation was delayed by four years. It was, 
therefore, from 269 B.C. that Asoka set himself 
to the task of organising his military resources as 
a preparation for the impending wat. The atmy 
‘of 6,00,000 men, 9,000 elephants, 30,000 cavalry 
and 8,000 war chariots with which Chandragupta 
had over-run and subdued the whole of India, 
was further augmented and better equipped, and 
it consisted not only of the recruits from the 
Prachya (Prasii), Uttarapath, Avantiratha and 
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Suvarnagiti (Daksinapatha) but also of the 
mercenaries from Syria and Bacttia. 


The long expected war against Kalinga 
took place in 261 B.C., eight years after the 
coronation of Asoka. The Maurya tmonatch 
personally led the vast Magadhan atmy which 
appears to have invaded Kalinga from three 
directions, North, West and South and Kalinga 
offered gallant defence against this imperial 
aggression. 


The Buddhist literature, which is so eloquent 
regarding Asoka, remains completely silent about 
his Kalinga wat. Lama Taranath, only makes an 
indirect reference to it and remains satisfied by 
stating that Asoka subdued the South of the 
Vindhyas by the aid of an army of Yaksa 
mercenaries. Asoka himself describes the colossal 
nature of the war in his R.E. XJII, and although 
in his account he gives a vivid picture of the 
consequence and after-effects of the war, he 
speaks nothing about the plans of the campaigns, 
the courses of the fight, the number of 
engagements, as well as, the fate of the Royal 
house of Kalinga. 


The horrors and miseries of the war, 
particularly the casualties suffered by the army 
and people of Kalinga, have been presented as a 
painful reminiscence in the R.E. XIII. It reveals 
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that in the war as many as 150,000 were taken 
captives, 100,000 were slain and as many as that 
number died of injuries and pestilence in the 
aftermath of the war. This clearly indicates the 
formidable force of Kalinga which was in readiness 
to oppose the Magadhan invasion with all its 
prowess and with whatever sacrifices demanded 
by the war. The R.E. XIII indicates that the war 
brought misery and disaster not only to those 
who took arms in it, but also to a large number 
of civil population including the Brahmanas, 
Sramanas, other religious communities and the 
householders among whom were many Buddhist 
laities. Reflecting upon the bloody war and its 
after-effects, Asoka expresses his mind in this 
edict in the following words: “In conquering, 
indeed, an unconquered country, the slaying, death 
and deporting that occured there, are considered 
extremely painful and serious by the 
Devanampriya. Even more serious than this is 
that, those who live there whether the Brahmans 
or the Sramanas or other sects or house holders 
etc... to them occurs injury or death or deportation 
of the beloved ones. And also to the people who 
are fortunate to have escaped, and whose affection 
is undiminished (by the brutalising effect of war), 
occured the injury, as their friends, acquaintances, 
companions and relatives also suffer from the 
same misfortune. This is shared by all men and 
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is considered very deplorable by the Devanamprtiya. 
He further declares, even the hundredth part or 
the thousandth part of all those people who were 
slain, who died and who were deported at that 
time in Kalinga, would now be considered very 
deplorable by Devanampriya. Obviously, Asoka 
was deeply moved not so much by the political 
discomfiture of Kalinga, but by her cultural disaster, 
and he was pained at heart not for the casualties 
of the fighting class, but for the suffering of the 
civil population. The account of this edict, being 
a literal record of history, presents an awful truth, 
which appears like a tale of the epic. The havoc 
and bloodshed of the war brought about a great 
transformation in the mind of Asoka, the results 
of which were far-reaching and significant. 


Its effects : 


The Kalinga war, thus brought about intense 
feelings of remorse in the mind of Asoka and it 
was responsible in drawing his life towards 
Buddhism (Dhamma or Saddhamma). He explicitly 
declares, “after that (Kalinga war), with the recent 
acquisition of Kalinga, there commenced in the 
mind of Devanampriya ardent desire for the 
practice of Dhamma, intense love for Dhamma 
a longing for inculcation of Dhamma.” This self- 
revelation clearly indicates that his conversion to 
Buddhism was the direct outcome of the Kalinga 
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war, and this fact can also be corroborated by 
other internal evidences of his edicts. The R.E. 
VIII records that the Piyadasi emperor made a 
pilgrimage to Sambodhi, (the place of 
Enlightenment of the Buddha) in the 10th year 
of his consecration. This indicates that Asoka 
was already a Buddhist by the 10th year of his 
reign (counted from the date of his coronation). 
The M.R. Edicts which are considered to be the 
earliest of all the proclamations of Asoka and 
were published twelve years after his coronation, 
contain almost the exact year of his conversion. 
It is known from these edicts that they were 
issued two and half years and somewhat more 
after he had been a Buddhist Upasaka and ‘a 
year and somewhat more’ after he had approached 
the Samgha. This faithful calculation reveals that 
he embraced Buddhism about four years before 
the promulgation of the Minor Rock Edicts i.e. 
in the eighth year (expired) of his reign and as 
such immediately after the Kalinga war. 


Thus the immediate effect of the war on 
the life of Asoka was his transformation from 
the life of Chandasoka to that of Dharmasoka. 
From historical perspective, this personal 
transformation was, however, of a far greater 
significance. The fact that an emperor like Asoka 
turned Buddhist after a colossal carnage involved 
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in the Kalinga war was a highly sensational event 
in the then India, and it proved to be of 
immense popular appeal for Buddhism itself. The 
common people naturally were instinctively attracted 
towards this religion and following the foot-steps 
of the emperor avowed themselves as Upasakas 
and Upasikas. Thus, Buddhism, which was an 
obscure and lingering creed confined to the middle 
Gangetic valley during the pre-Asokan period, 
suddenly became, within about a decade of his 
conversion, a vigorous all-India religion. Not only 
that, it also over-flowed the borders of India and 
embraced the entire the then known world from 
Greece to Burma and from the Himalayas to 
Ceylon. It may be pointed out that, behind this 
uncommon transformation of Buddhism from 
the status of an obscure creed to that of a world 
religion lies a historical force generated from the 
sufferings and sacrifices of the people of Kalinga. 
The Kalinga war, thus greatly influenced the 
events in the history of India, as well as, of the 
world. In India, it ushered in an era of spiritual 
imperialism flavoured by love, in place of the 
traditional policy of militarism of Magadha that 
was saturated by blood, and the world shaken by 
terrible wars of Xerxes, Alexander, 
Mahapadmananda and Chandragupta, got a new 
message, the message of peace, fraternity and 
non-violence. 
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Asoka seems to have incorporated in his 
empire the coastal plain of Kalinga with its long 
sea-board, but the wild uplands to the west, 
known as the Atavika territory was not annexed 
by him. That this tertitory was left unconquered 
and remained as an outlying region is known 
from the S.R. Edict II, where he speaks of the 
Atavikas as the ‘unconquered frontagers’. After 
the annexation of Kalinga, Asoka could have 
occupied the Atavika land which was then 
probably the asylum of many national heroes of 
Kalinga. But, the emperor eschewed the idea of 
conquering the land by violence, and conceived in 
its place the sublime ideal of conquering the 
hearts of the Atavikas by love. He explicitly tells 
those people that, “The king (Asoka himself) 
desires that they should not have any anxiety 
because of him, they should be consoled by him, 
and they should obtain happiness and not sortow 
from him.” This is the beginning of his 
Dhammavijaya which was soon extended over 
other parts of the world with profound zeal and 
earnestness. The emperor, in fact, renounced war 
for good after a great victory and as such, stands 
unparalleled in the annals of history. 


English Translation of Rock Edict XIII, 
Shabhazgarhui (Pakistan) version : 
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L.1 In the eighth year of his consecration 
the ‘Beloved of the Gods’, the king Piyadasi, 
conquered Kalinga. In that a hundred and fifty 
thousand people were deported, a hundred 
thousand were killed and as many as that number 
perished. 


L.2 After that, with the recent acquisition of 
Kalinga, there commenced in the mind of the 
‘Beloved of the Gods’ ardent desire for practice 
of Dhamma, intense love for Dhamma and 
longing for inculcation of Dhamma. On conquering 
Kalinga the ‘Beloved of the Gods’ feels remorse. 


L1.3-5 When an unconquered country is 
conquered, the slaughter, death, and deportation 
that occur there, are considered extremely painful 
and serious by the Beloved of the Gods. What 
is even more deplorable to the Beloved of the 
Gods is that those who dwell there, whether 
Brahmans, Sramanas or other sects, or house- 
holders who pracuse obedience to elders, obedience 
to mother and father, obedience to teachers, and 
also seemly behaviour and stead-fast devotion 
towards friends, acquaintances, companions, 
relatives,slaves and servants, all of them suffer 
because of injury, slaughter or deportation, of 
near and dear ones. 


L1.5-7 Even those who are fortunate to 
have escaped, and whose affection is undiminished 
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(by the brutalising effect of war), suffer from the 
misfortunes of their friends, acquaintances, 
companions and relatives. This participation of all 
men in suffering, weighs heavily on the mind of 
the ‘Beloved of the Gods’. There is not a single 
religious order which does not advocate peace. So 
if a hundredth or a thousandth part of thosc 
people who were killed, met death, or were 
deported at that ume in Kalinga, would now 
similarly suffer, it would be considered very 


deplorable by the ‘Beloved of the Gods’. 


L1.7-8 If anyone does harm that may be 
pardoned by the ‘Beloved of the Gods’ as far as 
it can possibly be pardoned. To those Atavi 
people, who are residing in the empire of the 
‘Beloved of the Gods, he appeals and warns that 
the ‘Beloved of the Gods’ has power even in his 
remorse, and he tells them to desist from (doing 
harm) as otherwise, they would be killed. The 
‘beloved of the Gods’ desires that all beings 
should be unharmed, have self-control and 
equanimity. 

L1.8-9 The ‘Beloved of the Gods’ considers 
victory by Dhamma to be the best victory. 
Moreover, the ‘Beloved of the Gods, has obtained 
such victory in all outlying states to a distance of 
six hundred Yoyanas where reigns the Greek king 
named Antiochus and beyond the realm of that 
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Antiochus in the lands of the four kings named 
Ptolemy, Antigonus, Mages and Alexander; and in 
the South over the lands of the Cholas and 
Pandyas as far as Tamrapamni (Ceylon). 


L1-9-10 Likewise, here in the imperial 
territories among the Greeks, Kombojas, Nabhakas 
and Nabha pamtis, among the Bhojas and 
Pitinikas, Andhras and Paradas, everywhere people 
follow the inculcation of Dhamma of the ‘Beloved 
of the Gods, Even in those lands where the 
envoys of the Beloved of the gods have not 
paid visit people hearing of the account of 
Dhamma, the precepts and inculcation of 
Dhamma of the ‘Beloved of the gods’ act 
according to Dhamma and would continue to do 
that. 


L1.10-11 It is by this that victory is obtained 
everywhere and victory everywhere is based on 
the sentiment of love. One obtains love through 
victory by Dhamma. Yet that love is of inferior 
type because the ‘Beloved of the gods’ regards 
that only to be of great merit which pertains to 
the other world. 


L1.11-12 The purpose for which this edict 
of Dhamma has been inscribed is that my sons 
and grandsons should not think of making new 
conquests and should be satisfied in abstaining 
from conquest by arms, as well as, in prescribing 
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light punishment. They should consider conquest 
by Dhamma as the only conquest, as that is of 
value both in this world and in the other world. 
They all should take pleasure in that which is the 
pleasure of Dhamma because that is of value 
both in this world and the other world. 


The author was an eminent historian of Orissa 
and former Vice-Chancellor, Sambalpur 
University. 

His work ‘Buddhism in Orissa’ was 

published by Utkal University. This article is an 
extract from his book ‘Utkal University History 
of Orissa Vol.I. 1964.’ 
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BUDDHISM IN ORISSA 


Prof. Tandra Patnaik 


The Jagannatha cult of Orissa and the Bhakti 
movement centred on it bear strong traces of 
Buddhism. Like many other parts of India, Orissa 
too witnessed the strong presence of Buddhism 
in its multiple sectarian forms. But nowhere were 
the Buddhistic ideas so smoothly amalgamated 
into Brahmacéism as in the case of the Santha 
Bhakti theory of Orissa. First and foremost, 
there is a felt necessity to set the record straight 
about the role of Orissa in nurturing Buddhism, 
especially its Tantric versions, as most of the 
scholars on Tantric Buddhism maintain an 
inexplicable silence on this matter. So I plan to go 
into the details of ‘archaeological, literary and 
historical evidences that may convince the readers 
that Orissa has all along been a cradle of 
Buddhism. The metaphysical and religious ideas 
of varied forms of Buddhism, in turn, have 
played an important part in the life and culture of 
the people. 
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Buddhism and Orissa 


For a true assessment of the impact of 
Buddhism on Orissan philosophy, we need to 
dwell at some length on the close links between 
Buddhism and the culture of this land. A 
philosophy with mass appeal cannot grow 
overnight, unless it is deeply rooted in the social 
psyche. Of all the religious creeds that influenced 
Orissan history, Buddhism seems to have played 
a predominant role. Though the history of Orissa 
is not recorded very systematically, we can glean 
the accounts of Buddhistic association with Orissa 
through innumerable archaeological evidences, 
literature, rituals and practices and, above all, 
through some important Buddhist scriptures. 
Buddhist treatises like Pag Sam Zong Zang, Lama 
Taranath’s History of Buddhism, the travel 
accounts of FHiuen Tsang and Fa-Hien offer us 
glimpses of the story of the growth and 
development of Buddhism in Orissa quoted as 
Kalinga, (devisa, Udra, Odra, Uddiyana, etc. 


The first historical evidence of Buddhism in 
Orissa is related to Acgoka’s conquest of Kaluga 
and his subsequent conversion to Buddhism. 
Onssa, under his rule, must have come under the 
impact of Buddhism. During Kaninka’s timc, 
when Buddhism was split into wo distinct schools, 
viz., Hénavana and Mahayana, both the sects had 
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spread their roots in Orissa. We know from 
Taranath’s account that Pondoha, a great scholar 
of Hénayana school (Sarvastivéda), propagated his 
faith in this land. The presence of this sect 
during the first century B.C. can be established 
on the basis of a Bodhi stupa in Bhubaneswar, 
of which a few railing posts are preserved in the 
State Museum of Orissa. 


After Kaninka’s reign, Mahayana rose into 
prominence. From Hiuen Tsang’s account it appears 
that Parimalagiri (Po-lo-mo-lajd-li), Surabhagiri and Bhora 
Cai/a of Orissa were important centres of Buddhist 
learning. It is believed that Bhora Caila was the 
abode of the famous dialectician Diiniga and the 
place is named Delanga after him. In one of the 
inscriptions located at Nagarjunkoéoa we come 
across the reference to a Mahavihara at Punipagiri. 
It may be identified with Pussi-po-kili of Hiven 
Tsang’s travel account. Historians believe that 
these Mahaviharas could be located at the complex 
excavated at Ratnagiri, Udayagiri and Lalitagini. 
The complex consists of a series of monasteries, 
stupas and chaityas. Very recent excavations carried 
out in the Laiguli hillocks near Jajpur, also confirm 
the existence of a similar Mahavihara. It is well 
known that the Buddha was elevated to the 
status of God by the Mahiyana school. Therefore 
, it 1s not surprising that innumerable stamues of 
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Buddha in different postures were worshipped in 
different parts of Orissa. Even the modern district 
of Orissa called “Baudh” is said to be named 
after Lord Buddha. Besides, the Padmegvar temple 
dedicated to Padmapdes Avalokitervarda_along with 
the images of Tard and Prajidpdramité prove the 
strong presence of Mahayana Buddhism in Otissa. 
When the Buddha was admitted into the Hindu 
fold as an Avatdra of Winey, Orissa was socially 
‘and culturally prepared for such a syncretism. This 
new trend found expression in the temple art of 
Orissa. So the icon of Buddha could always be 
noticed on the outer carvings of the temples, 
whether dedicated to Vinéu, Civa or Cakt, from 
the eleventh century onwards. This significant 
feature of temple art proves that despite the 
onslaught of other religious movements, Buddhism 
never could be effaced from the life and culture 
of this land. 


Tantric Buddhism and Orissa 


During the eighth century Tantric form of 
Buddhism emerged as a strong force. Tantric 
Buddhism may be said to be a popular 
development of Mahayana Buddhism, which rose 
into prominence between the 8® to the 12" 
century A.D. How and when Téanuicism crept 
into this highly metaphysical and ethical trend of 


thought is a matter of controversy. Tradition 
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holds /~lsaiga, the great exponent of Yogacara 
school of Buddhism, to be the first philosopher 
to introduce the Tantric elements into Buddhism. 
Others, on the other hand, hold that Nagarjuna 
was the real founder of Tantricism. There are 
also scholars who go to the extent of claiming 
that Tan/ra was not absolutely new to Buddhism 
and that, in fact, Lord Buddha had himself given 
instructions concerning diddhis, mudrds, maeédalas 
and /Zantrus for the less advanced disciples interested 
in worldly prosperites. However, it seems clear 
that the Tantric elements were explicitly 
incorporated into Buddhism at a much later 
penod of its history. It is plausible that strict 
moral principles advocated by Buddha did not 
suit some Buddhists. So there must have been 
certain secret conclaves known as Gruhyasamdaja. 
They advocated many Tantric practices that were 
transmitted in the most secret manner through 
an unbroken chain of Gurus. Later on it came 
out into the open during the eighth century A.D. 


Vajrayana, one of the important branches of 
Tantric Buddhism, plaved a crucial role in the 
development of both Jagannathism as well as the 
Onssan Vainéavism. The central concepts of 
Onssan Vainéavism owe their conceptual origin 
more to Tantaic Buddhism than any other systems 
of philosophy, including Vainéavism. In 
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Sadhanazmdald’, an important wotk of Vajrayana 
order, we find mention of four pé6has or sacred 
spots of the Vajrayana, viz., Kdméakhyd, Sirihaoda, 
Piirédgirr and Usootiyana. Hevajratantra, another work 
of equal importance , reaffirms the status of 
Uooiyana as a péOha. Pag Sam Jon Zana’, a work 
of ‘Tibetan origin, too idenufied Uooiyana as the 
place of its origin. Haraprasad Sastry, B.B. 
Bhattacharya, Nick Douglas and N.K. Sahu identify 
Uddiyana as Orissa. According to P.C. Bagchi 
there are rwo sets of names often found in 
Tibetan works- (1) O-rgyan, U-rgyan, (-0i-ya na; 
and, (2) QO-oi-vi-sa, Uora and Oora. Bagchi is of 
the opinion thar the first set of names, as well as 
Wi-tch’ang and Yue-ti-yen, mentioned by the 
Chinese writers are different forms of the same 
name, i.e., Uooiyana, that is locatable in Swat 
valley. But the second set of names (which is also 
mentioned as {(//cha refers to Vora or Uoravinaya 
(Orissa). Contradicting this, B. Bhattacharvya argues 
that these two sets of names are seldom 
distinguished in the Buddhist literature of the 
Tantric period and the words Oo0a, Oora, Uora, 
Ooivisa and Ooivina are used as variants of 
Uooiyana. lt is interesdang to note that in the 
work Sadbanaméld, Uooiviana is mentioned as 
Ooraydna. So U“Uooivana stands for OQora or Orissa. 
Another evidence in support of the claim that 
Uooiyana was but Orissa, can be gathered from 
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the frequent reference to Indrabhit, a great 
Siddha of Vajrayana School of Buddhism, and 
the king of Uooiyana. There are no historical 
evidences to prove that there was any such king 
by name Indrabhiits in the Swat valley. On the 
contrary, there are enough indications of his 
being the king of Ooivisa or Orissa. Caturasiti 
Siddha Pravatts mentions Indrabhut as the king of 
catalogue gives sufficient indications of his being 
the king of Orissa. Many of the Siddhas of 
Tantric Buddhism like Sarahapa, Luipa, Sabaripa, 
according to the Tibetan sources, belonged to 
Uooiyana. They composed a large number of 
religious songs or dohis. According to H.P. Sastri 
and B. Bhattacharyya, some of the eminent 
writers of these dohas like Sarahpa, Luipa, Minapa, 
Jalarndhripa, Kainéacarya, Tantipa, etc., were either 
born in Orissa ot spent a considerable amount of 
tine in Orissa. The language of these songs 
composed by these Siddhas seems to be drawn 
from the parent stock of modern Oriya, Bengali 
and Maithilé. Vajrayana images are abundantly 
found in Orissa. Such facts may add credence to 
the ciaim that Uooiyana was located in this land. 


There are abundant evidences to show that 
Uooiyana was in fact a part of Orissa. 1 cite here 
a few of them. First and foremost, according to 
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Vajrayinic texts, Uooiyana was associated with 
the worship of the deities like Maricé, Kurukulla, 
Lokecvara, Urdhvapada Varahé, etc. These deities 
are still traceable in Otissa. According to N.K. 
Sahu, the famous scholar who had worked 
extensively on the history of Buddhism in Orissa, 
the Goddesses Kurukulla and Vajravarahé who 
are described in the Tantric literature as the 
presiding deities of Uooiyana ate found in no 
other part of India, except in Orissa. Besides, the 
images of Dhyané Buddhas, Maijucré, Padmapaéi, 
Jambhala, Heruka, Tara, etc. (the Gods and 
Goddesses of Vajrayana sect) are found all over 
Orissa, in large numbers. I have already indicated 
that the rulers of Bhaumakara dynasty were 
staunch Buddhists. ‘The Bhaumakaras not only 
developed Mahiviharas at Ratnagiri, Udayagiri and 
Lalitagiti, but also built many temples devoted to 
the Gods and Goddesses of the Vajrayané order. 
Besides, recent excavations at Arigarh near Khurda 
district have brought to light the existence of 
Buddhist caityas apart form the Lalitagin and 
Punpagiri coinplex. Experts are of the opinion 
that this Caitya might have been constructed by 
GCubhaikar Deva II of Bhaumakara dynasty for 
the use of the monks of Vajrayana order. 


When Buddhism was losing its base all over 
India during the Mohammedan rule, it continued 
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to flourish in this part of India. The famous 
historian, Kern is of the opinion that the later 
Buddhists took shelter in different parts of Orissa 
after the Mohammedan invasion of Gauoa (Bengal 
and Bihar) in CE 1200. He writes, “Many 
emigrants from Magadha rejoined their brethren 
in the South and founded colleges on a modest 
scale, in Vijayanagata, Kalinga and Koikaéa.” Kern’s 
clam finds further support in the account of 
Buddhagupta Tathagata Natha, a Tibetan pilgrim, 
where he mentions of his visit to Utkala towards 
the later half of the seventh centurv CE. He talks 
about the existence of old caityas, stupas and 
various relics of the Buddhistic faith, which once 
had a stronghold upon the minds of the people 
residing there. Such records offer sufficient 
indications about the popularity of this cult in 
Onssa as late as the 17th to 18th century CE. In 
fact, Onssa is one of the few regions in India, 
where Buddhism is not yet a matter to be 
relegated to the pales of history. It still survives 
in certain parts of the state. N.N. Vasu’s pioneering 
work, ”The Modern Buddhism and its Followers 
in Orissa”, perhaps, for the first time, brings into 
limelight the strong bond that the later forms of 
Buddhism could establish with the culture, literature 
and society of Ornssa. He, in this work, provides 
a detailed account of the rituals, and practices of 
the Bathuri tribe of Mayurbhanj and Keonjhar 
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districts of Orissa, who continue to be Buddhists 
by faith. There are still a great number of people 
of the weaving community, popularly called 
“Bauddha tanti,” settled in Badamba (of Cuttack 
district) who, as the name suggests, are practising 
Buddhists. Till date, Buddhist Gods are worshipped 
by local people at Kendrapara, in the Mahikala 
temple during Buddha Piréima. The name 
Mahdakedla itself suggests that the icon must be of 
Vajrayana order. Similarly, in the western part of 
Orissa, people follow many rituals and practices, 
which suggest a longstanding influence of Tantric 
Buddhism. But the strongest evidence regarding 
the impact of Tantric Buddhisim can be traced 
in the worship of Lord Jagannath of Puré. The 
use of yantra, mantra, maéoala, and upacaira, in 
the daily rituals suggest the influence of Buddhist 
Tantra. 


Tantric Buddhism as presented in the Santha 
Literature: 


However, the strongest evidence of the 
impact of Buddhism on Orissan culture can be 
gleaned from the Bhakt literature of the medieval 
Santhas. The famous Santha Acyutinanda Dasa, 
in his famous work Ciinya_Saahifd, provides certain 
crucial clues about the presence of Buddhism 
during his time. He refers to at least three sects 
of Buddhism, viz., Nagdntaka, Yogantaka and 
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Vedantaka. Naigintakas were the followers of 
Nagarjunapida, the famous Siddha of Tantric 
Buddhism; Vedaintakas were the followers of the 
Sautréntika_School of Buddhism and Yogintaka 
obviously refers to the Yogacara School of 
Buddhism. He also mentions the names of Tantric 
Siddhas like, Goraknanatha, Véra Singha and 
Lohé Dasa. Among them Véra Singha was a 
confirmed Buddhist. He is believed to have 
composed the work entitled Véra Singha Cautga. 
In the concluding line of the manuscript he refers 
to himself as a Buddhist. The Buddhist theory of 
Cunyavada forms the very basis of this work. 
The temple chronicle Madala Paiji records that 
Prataparudradeva, the then king of Ounssa was 
the worst persecutor of Buddhism. As a result, 
Véra Singha was believed to have taken shelter in 
Daeéoakaraéya forcst. Thus, Acyutananda’s account 
of Véra Singha, the Nagantaka, is not a figment 
of his imagination. It was during the rule of this 
king that the famous five proponents of Orissan 
Vainéavism (Paicasakha) championed a ciinya- 
centric phiolosophy, which, in many respects, is 
an extension of the Vajrayanic vision of Truth, 
Reality and God. In fact, the impact of Buddhism 
has been so great that it formed the very basis 
of a neo-Vainéavism .of the Orissan Santhas that 
held its own in the face of orthodox Brahmaéism 
on the one hand, and the onslaught of Cri 
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Caitanya’s Vainéavism (with royal support), on the 
other. 


Vajrayana and Jaganndathism 


From the above discussion, we may have a 
glimpse of the strong bearing Buddhism had on 
the life and culture of Orissa. Therefore, it is very 
natural that the scholars find it reasonable to 
clam a Buddhist genesis of the Jagannatha cult. 
I shall like to draw the attention to some of the 
important arguments of the side supporting the 
Buddhistic origin of Jjagannatha Dharma. 


Onc of the most important arguments herc 
has its genesis in the worship of three deities 
Jagannatha, Balabhadra, the two brothers, and 
Subhadra, the sister in the middle. Historians like 
William Hunter, Cunningham, R.L. Mitra, Monier- 
Williams, H.IK. Mahatab and many others advocate 
that the Jagannath temple, prior to its 
Vainéavisation in the ninth century, was a Buddhist 
shrine. Hunter says, “Jagannath represents, with 
unmistakeable clearness that coalition of Brahmaéa 
and Buddhist doctrines, which forms the basis of 
Vinéu worship.” Cunningham, on the other hand, 
speculates that the Jagannatha triad represents the 
Buddhist triad — Buddha, Dharma and Saigha, of 
which Dharma is always represented as female. 
Mahatab and Mitra also lend support to this 
claim. 
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Mahatab tnes to reconstruct the evolution 
of Jagannath cult by providing a happy synthesis 
between the Buddhist, Vaineéavite and 
autochthonous claims, regarding the genesis of 
Jagannathism. He believes that during the reign 
of ‘Agoka the aborigin gavaras of Orissa were 
initiated to Buddhism. In course of time,when 
the Buddha was deified, the simple-minded people 
started worshipping the Triraina as the symbol of 
one deity called Jagannath. He further argues that 
Jagannath is another name of the Buddha; and 
the term has a Buddhistic root. Later on Jagannath 
was identificd with Visnu when the Tantric ideas 
predominated in the land. Thus, he comes to the 
conclusion that the Buddhist shrine was turned 
into a Vainéavite temple in course of time. 


Another oft-repeated argument in this 
regard is based on the frequent use of the term 
“Jagannatha” in the treatises of two important 
Siddhas of the Vajrayana order, viz., Indrabhuu 
and Anaigavajra. They wrote Jidnasiddhi and Prajio- 
Payaviniecaya Siddhz, respectively. In both the works 
Jagannatha is invoked as the Lord Supreme. Both 
these works are composed in Sanskrit and deal 
with matters of philosophical and esoteric 
significance. In the opening verse of Jiana-siddhi 
it is stated that “Lord jJagannitha, who is the 
same as all Buddhas, and who is as all pervading 
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as the sky, is worshipped by all wise men.” 


It is well known that by the eleventh century 
the Buddha has been admitted into the Hindu 
pantheon and he had been given the status of 
the ninth incarnaton of Vinéu, in such works as 
the Bhagavatam (1.3.24), Knemendras Divyadédna 
Kalpana and Jayadevas Géta Govinda. But in Otissa, 
Jagannath has been called “Bauddha Jagannath” 
and is placed as the ninth incarnation instead of 
the Buddha. The iconography of Jagannath temple 
bears strong evidence to this fact. The ten 
incamations are found on the frieze over the 
main gate of this temple. Here, we find Jagannath 
in place of Buddha, the ninth incarnation. Similar 
carvings can be observed in the interior walls of 
the Natyamaéoapa, inside the Jagannath temple. 
What is most interesting about this iconography. 
is that in both the places Jagannath is presented 
as having a complete form with both hands and 
legs intact. 


This age-old association between Buddha 
and Jagannath ultimately finds the theoretical 
support when the famous Oriya Santha poet 
Sarala Das used the word ‘Buddha-Jagannatha’ in 
his Onya transcreation of the Mahabharata. He, 
in his Oriya rendering of Mahabharata, says: 
“Jagannatha, you are present here as Buddha for 
the deliverance of the world.” Paicasakha and the 
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subsequent Santha philosophers like Caitanya Das, 
Divakara Das, Araknita Das and Ecgvara Das 
followed the trend. 


Our perusal of some of the substantial 
arguments in favour of the Buddhist genesis of 
the Jagannath cult reveals that they are not just 
wild speculations. One may or may not agree 
with such interpretations but the close association 
between later Buddhism and Jagannath cannot be 
simply wished away. 


Onrissan Vainiéavism is largely inspired by 
Vajrayana. Therefore, it is necessary for us to 
have a brief acquaintance with the metaphysical 
theories of this sect. It is a general impression 
among the intellectuals that Tantric Buddhism, as 
such, is a perverted form of Buddhism that is 
just the miss-mass of esoterism and sexo-yogic 
practices. This is gross injustice to a system of 
thought which had a great hold on a sizeable 
section of Indian mind once upon a time. And 
it continues to be popular in many parts of the 
world, including Tibet and Nepal. It would be a 
travesty of truth to say that Vajrayana has no 
metaphysics of its own. A look into such treatises 
as Jidnasiddhi of Indrabhiuti, Prajiopbéya Viniscaya 
Siddhr of Anaigavajra and Advayavajra Saagraha_of 
Advaya Vajra convinces us about its rich 
philosophical contents. 
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Critics and scholars love to indulge in hot 
debate over the nature of Orissan Vainéavism. 
But even the worst critic of the “Buddhistic 
orientiation” theory cannot but admit the 
significance of Buddhism here. When we come 
to the theories of the Orissan Vainiéavas, one€ 
may find it very difficult to accommodate them 
in the broad framework of Vainéavism. Some of 
their philosophical viewpoints are so off the 
beaten track that one may be confounded about 
the genesis of such ideas. One may or may not 
agree with N.N. Vasu in claiming that the great 
Santhas of Orissa were Buddhists, concealing 
their true affiliations apprehending prosecution of 
the priestly class as well as the king. But the fact 
remains that their philosophy absorbs a great deal 
from the later forms of Buddhism. 

The author was Professor and Head 
of Philosophy Dept. of Utkal University. 


This article was published in Cinya Purusa : 
Bauddhavaiséavism of Orissa, (2005). 
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KALINGA AND SINHALA 
A Study in Ancient Relations 


Prof. Manmath Nath Das 


KALINGA - Sinhala relatons date back to 
proto-historic times. The earliest contacts were 
established through direct migrations, some of 
which were of permanent nature. In subsequent 
ages, religious, cultural and political relations 
took shape within the fabric of broader historical 
developments, but an objective study of those 
relations with their obvious results remains a 
desideratum, both in the history of Ceylon and 
of India. The purpose of this paper is to indicate 
the lines on which ancient relations between 
Kalinga and Ceylon developed. An elaborate 
observation in a real historical perspective is yet 
a matter of future research. 


The stories of prehistoric Indian migrations 
to Ceylon remain shrouded in mystery and Ceylon’s 
ancient traditions refer to some of them. The 
colonisation of Lanka by races from all parts of 
Jambudvipa, the coming of the Asuras, Yaksas, 
Nagas, and the Naras, the foundation of the 
Raksasa kingdom by Ravana, and the invasion of 
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Rama form the traditional myths of the island. 
But the accounts of the proto-historic migrations 
of the beginning of the Buddhist era, also 
contained in ancient traditions, were no mere 
myths. The account of “Prince Vijaya, son of 
King Sinhabahu of Sinhapura and his followers, 
who occupied the country and founded the 
Sinhalese dynasty” stands on the borderland 
between legend and history, with relatively a 
greater relevance bearing on the future dynastic 
history. It was Vijaya, and not Rama’s nominee 
Vibhisana, who was the first king of Ceylon. The 
time of his immigration was said to have coincided 
with the opening of the Buddhist era, and the 
Sinhalese chronicles gave the event a significance 
which could be viewed only in a historical meaning, 
namely, the foundation of the Sinhalese state and 
its civilisation. The Dipavamsa took shape over a 
long period of time ranging from the third 
century B.C. to the fourth century A.D., and the 
Mahavamsa was compiled in the fifth century 
A.D. Both the chronicles did not belong to the 
contemporary time of Vijaya, but both onginated 
from an older source, written in old Sinhalese 
prose - the Atthakatha-Mahavamsa of the 
Mahavihara monastery. That work recorded the 
events since Buddha’s death, and though itself 
got lost in future, its accounts found place in the 
Dipavamsa and Mahavamsa. Thus, these two 
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Ceylonese chronicles, written in Pali, were nearer 
the beginning of the Ceylonese history, and 
nearer the immigration story of Vijaya. 


Mythical or historical, the story of Vijaya got 
so deeply established in the Ceylonese mind that 
historical monarchs of even very late periods 
regarded him as the first king of the island. As 
the Vijaya story is irremovable from the Ceylonese 
history, so is his ancestry inseparable from Kalinga 
associations. The story starts with Vijaya’s great- 
grandmother, Susima, the Kalinga Princess, married 
to the King of Vanga. Through complicated 
accounts the story finally centred round Sinhabahu 
who abandoned Vanga and built the city of 
Sinhapura. It was there that his son Prince Vijaya 
committed acts of lawlessness for which he was 
banished, and after many adventures and after 
touching many places, he finally landed at Lanka, 
which was named Sinhala. 


For Ceylon, Susima, Suppadevi, Sinhabahu 
and other names associated with Vijaya were 
indeed legendary and so too was the name of 
that far-away city from where he came, Sinhapura. 
But for Kalinga, Sinhapurta was a historical city 
from pre-Christian centuries till the period of the 
early as well as the later Ganga Kings. The 
historicity of the place is more significant in 
Kalinga - Sinhala relations than the accounts of 
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the persons. The confusion created by attempts 
to identify the ‘Lala’, ‘Lata’ or ‘Lada’ territories, 
mentioned in Mahavamsa, with Gujrat, and the 
consequent theory of Vijaya’s emigration from 
the western coast of India, stand dispelled in the 
light of the location of Sinhapura in Kalinga 
territories. While the theory of different streams 
of immigration to Ceylon need not be doubted 
and one such stream was from Gujrat, in the 
case of the Vijaya story, its origin from the 
eastern coast appears more valid because of the 
existence of Sinhapura. Moreover, Mahavamsa’s 
description of the Lala territory, as being situated 
on the road from Vanga to Magadha, could have 
meant only one country which projected towards 
those two ancient lands in its north-eastern side, 
namely, Kalinga. Kalinga Emperor Kharavela’s (first 
century B.C.) chief queen, Dhusi was said to 
have been a daughter of the King of Lala. There 
being no evidence to establish the relation of 
that Emperor with Gujrat, the Lala of his time 
was somewhere nearer the centre of his political 
activities. Even as lare as 9th-10th centuries, there 
was a territory called Lata in the vicinity of 
Orissa, which the Soma Vamsi ruler Yayati 
Mahabhavagupta conquered. The identification of 
the Lala area inside or outside the changing 
boundaries of ancient and medieval Kalinga is a 
difficult task. If it was in the modern 
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Chhotanagpur areas, in that case the location of 
the Sinhapura of Mahavamsa in that area would 
not coincide with the Sinhapura of the real 
historical fame of the Mathara royal family and 
of the Ganga Vamsa kings. If Lala was in the 
southern parts of Kalinga, it could not have been 
situated on the way from Vanga to Magadha, as 
mentioned in the Mahavamsa. Of course, the 
ancient routes could have followed the needs of 
those days under peculiar circumstances, not very 
clear to modern men. In any case, in the later 
history of Ceylon, the Sinhapura of Kalinga had 
a conspicuous role to play, and that city was 
situated in the south. It was peculiar to ancient 
Orissa to have possessed more than one city of 
the same name, as for instance, Kalingangar. 
Sinhapura of the Vijaya legend and Sinhapura of 
later times could have been the same place, or 
different places having been believed as same by 
later chroniclers and ‘Kings of Ceylon. For instance, 
as late as the last quarter of the 12th century, 
King Nissanka Malla of Ceylon, who was born at 
Sinhapura in Kalinga but came to Sinhala as the 
son-in-law to Parakramabahu I, justified his claim 
to the throne on the ground that his great 
Kalinga ancestor Vijaya was the first King of that 
island. Apparently the King believed that his 
birthplace Sinhapura was the same as Sinhapura 
of the Vijaya story. Interestingly enough, the 
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Mathara Kings who ruled Kalinga in the 5th 
century A.D. sometimes called Sinhapura as Vijaya- 
Sinhapura. 

In any case, it was Sinhapura in Kalinga 
which, from legendary to historical times, got 
associated with the Ceylonese history. The 
Hoatigumpha inscription of Kharavela, belonging 
to first century B.C., mentions of Sinhapatha 
from where the queen of Sinhapatha came. The 
ancient Tamil epics Silppadhikaram and 
Manimekhalai, while describing a fratricidal war in 
Kalinga between two cousins, refer to the capital 
of one part of the tertitory as Sinhapura. The 
date of Manimelthalai, according to some is 200 
A.D.; to others, 450 A.D. Sinhapura was the 
capital of the Kalinga kings for many centuries. A 
number of copper plate inscriptions of the rulers 
of the Mathara dynasty were issued from Sinhapura 
during 5th and 6th centuries. The early Gangas 
issued their copper plate grants from that place. 
‘The Ceylonese chronicle Chu/avarmsa mentions 
Sinhapura as the capital of Kalinga. Till the 5th 
century A.D. Sinbapura was a political capital, but 
subsequently its prominence declined even though 
small branches of the Ganga royal house might 
have excrcised sway over the adjacent areas from 
that ancient city. 


A good part of the Kalinga-Sinhala contact 
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during the historical periods rested on matrimonial! 
relations between the royal dynasties of the two 
countries. Some such relations led to direct political 
developments. King Mahendra IV who ruled 
Ceylon from 953 A.D. to 969 A.D. had, as his 
queen, a princess of the Kalinga royal race. Her 
relatives emerged as a force in Ceylonese court 
politics when her twelve-year old son, Sena V 
ascended the throne. He ruled for ten years (969 
A.D. - 979 A.D.) only, a troubled period because 
of internal rebellions. His successor, however, was 
yet another son of the Kalinga princess. He ruled 
as Mahendra V from 979 A.D. to 1027 A.D. It 
was a long period, though politically instable. By 
the later half of the 11th century, the Kalinga 
party in the Ceylonese court was able to play a 
prominent part. King Vijayabahu I (1055 - 1110 
A.D) married princess Trilokasundari of the 
Kalinga royal house. More significant than the 
marriage was the coming of the three Kalinga 
princes from Sinhapura to Ceylon who were 
allowed to settle in that kingdom by the king. 
That was the time of the rise of the imperial 
Gangas to power in Kalinga. Anantavarma 
Chodagangadeva, the builder of the Temple of 
Jagannath at Puri, was a contemporary of 
Vijayabahu 1. In the context of the political 
power of both the monarchs, matrimonial alliance 
between their houses had its significance. The 
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three relatives of Trilokasundari, as named in the 
Chronicle, were Madhukarnava, Bhimaraja and 
Balatkara. Trilokasundari was the mother of 
Vikramabahu who played a prominent, though 
difficult, role in Ceylon politics. Her daughter 
Ratnavali became the mother of Parakramabahu, 
one of the greatest kings of Sinhala. 


Parakramabahu I, who ruled from 1153 A.D. 
to 1186 A.D., as a descendant of the Kalinga 
princess Trilokasundari, leaned towards the Kalinga 
country. He invited Vijayabahu, a relation of his, 
who was living at Sinhapura of Kalinga to return 
to Ceylon. That prince succeeded Parakramabahu 
as the king and designated himself as Vijayabahu 
II. His rule, however, lasted for one year only. He 
was kiled by a member of the Kalinga faction in 
the Ceylonese court who ascended the throne as 
Mahendra VI. The latter was destined to rule for 
five days only. The real power passed to the 
hands of Nissanka Malla, the son-in-law of 
Parakramabahu the Great. Nissanka was born at 
Sinhapura in Kalinga in 1157 A.D. and was 
brought to Sinhala by that great king who gave 
him his daughter. Nissanka was the son of king 
Jayagopa and queen Parvati of Kalinga, who most 
likely belonged to the Ganga family, ruling over 
smaller territories under the Ganga emperors. At 
Ceylon, Nissanka Malla became the Uparaja after 
the death of Parakramabahu when Vijayababhu II 
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ruled. But when Vijayabahu was assassinated by 
Mahendra VI, the latter was put to death by 
Nissanka Malla, who then proclaimed himself as 
the king of Ceylon. Nissanka, also styled as 
Kirtinissanka,was the first historical monarch of 
Ceylon belonging to a pure Kalinga dynasty. He 
ruled from 1187 A.D. to 1196 A.D. and was a 
powerful king. The inscriptions of Polonnaruwa 
contain vivid accounts of his achievements. 
Nissanka was a great builder, and the Rankot 
Vehera at Polonnaruwa, the cave temple of 
Dambulla, the Tooth Relic Temple, and even the 
Nissankeswara temple at Rameswara on the Indian 
soil were some of the evidences to his constructive 
genius. It is surprising that Nissanka Malla was 
never regarded as an alien power and no popular 
movement disturbed his rule. It was the age-long 
relation between the two countries, political and 
cultural, which could have made such an ‘episode 
possible. The influence of the Kalinga element in 
Ceylon was, no doubt, deep enough to sustain 
the rule of a Kalinga prince. 


Nissanka Malla was succeeded by his son 
Virabahu, who was assassinated almost 
immediately. Thereupon, Nissanka’s younger brother 
Vikramabahu ascended the throne. The political 
intrigues of that time seem to have been confined 
to the inner circle of the Kalinga kingsmen of 
the royal house. Within three months Vikramabahu 
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was murdered by a son of Nissanka’s sister who 
styled himself as Chodaganga and ascended the 
throne in 1196 A.D. The influence of the Ganga 
imperial dynasty of the contemporary Kalinga 
was so profound on the Kalinga faction at 
Ceylon that the king was proud to bear the name 
of the great Ganga monarch Chodagangadeva. 
The Ceylon Chodaganga, however, did not prove 
himself successful as a ruler and therefore, was 
deposed within a year. But within three years, the 
Kalinga party again triumphed in putting Sahasa 
Malla, a stepbrother of Nissanka Malla, on the 
throne (August 23, 1200 A.D.). His rule lasted for 
two years only. The military leaders who plotted 
against him succeeded in making Kalyanavat, the 
queen of Nissanka Malla, the ruler of Ceylon. She 
ruled for six years. After her, there followed the 
succession of a number of kings and queens who 
ruled for brief and troubled periods. Amid political 
instability and confusion, an invader from the 
Pandya country named Parakrama Pandya captured 
the throne in 1211 A.D. When he had ruled for 
three years only, it was once again a Kalinga 
prince who occupied the throne in 1214 A.D. 


The name of that invader from Kalinga was 
Magha who is said to have come with 24,000 
soldiers. At that ume the great Ganga emperors 
in Orissa were at the zenith of their power. 
Magha drove out Parakrama Pandya and 
established his rule. He proclaimed his claim to 
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the kingdom on the right of inheritance from his 
kinsmen who had ruled before. No doubt a 
strong man, Magha could have given Ceylon a 
better government. But as a bigoted Hindu, he 
felt intolerant towards the Buddhists and offended 
their religious sentiment by desecrating their places 
of worship. Consequently, his rule became 
unpopular. In spite of his actions, Magha ruled 
for 21 years, ending his rule in 1235 A.D. A 
notable feature of his administration was the 
distribution of land in Ceylon to his followers, 
many of whom constituted outside elements. 


Magha’s rule was followed by internal 
disintegration and external invasions. By the middle 
of the 13th century the Kalinga influence had 
declined permanently though the descendants of 
the Kalinga race lived at many places. At Jaffna, 
the ruling kings who styled themselves as the 
Arya Chakravartis claimed themselves as the 
descendants of the Gangas of Kalinga. How they 
did establish themselves there, is yet unknown. 


Politico-racial relatons as outlined above were 
supplemented by religio-cultural impacts. In the 
history of Ceylonese Buddhism, Kalinga had a 
role to play. When Emperor Asoka sent to Sinhala 
a sapling of the Bodhi Tree in the hands of his 
daughter Sanghamitra, in the retinue of the 
princess were sent eight Kalinga families. Those 
families settled in Sinhala, and in the growth of 
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the Theravada doctrine they had a good deal to 
do. A much greater episode centred round the 
Sacred Tooth Relic of Buddha. When Buddha 
attained Parinirvana, His Tooth was brought to 
Kalinga by a Buddhist saint named Khemathera 
and was given to the King of Kalinga 
Brahmadatta, who built a Stupa to preserve the 
Tooth. Khemathera brought the Relic from the 
Buddha’s funeral pyre at Kusinara. The accounts 
of the transfer of the Relic from Kusinara to 
Kalinga are described in the Dathavamsa. The 
Mahaparinibbana Sutta also refers to Kalinga as 
receiving the Sacred Relic of Buddha for the 
purpose of worship. The place, where the Tooth 
was preserved, became famous as Dantapura 
(Danta meaning Tooth and Pura meaning City). 
In the Buddhist literature and the Jataka stories, 
Dantapura is mentioned as a religious and political 
centre of Kalinga. The early Ganga kings ruled 
from Dantapura as. their capital at the start of 
their rule, and issued quite a number of copper 
plate grants from that place. It was after King 
Hastivarman that Kalinganagar became the capital 
of the Gangas. But the importance of Dantapura 
did not decline as it continued to be a royal 
abode and one of the official headquarters. As 
many as six inscriptions of the Gangas refer to 
Dantapura as the place of residence of the kings. 
So late as the time of Vajrahasta, the grandfather 
of Chodagangadeva, it was an administrative 
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centre. Vajrahasta himself issued copper plate 
grants from Dantapura. 

The Sacred Tooth Relic remained there for 
many centuries. Early in the 4th century A.D. 
when Dathavamsa was supposed to have been 
compiled, the account of the transfer of the Relic 
from Kalinga to Sinhala found place in that work 
and it possessed more of historical authenticity 
than mere religious signification. The chronicle 
describes that the Tooth Relic was at Dantapura 
from the time it came there till the rule of King 
Guhasiva. Guhasiva of Kalinga was a 
contemporary king of King Mahesena of Sinhala 
whose time ranged from 277 A.D. to 304 A.D. 
Guhasiva, mentioned in the chronicle, faced 
difficulties for his devotion to Buddhism, since 
his overlord, the King of Pataliputra was an anti- 
Buddhist. Hardly had Guhasiva overcome the 
difficulty when another monarch named Ksiradhara 
from a nearabout country invaded Kalinga with 
the ostensible purpose of getting the Tooth Relic. 
Guhasiva decided to resist the invader, but 
uncertain of the results of the battle, he sent 
away the Relic to the King of Ceylon, Mahasena, 
in the safe hands of his own daughter Hemamala 
and son-in-law Dantakumara. Guhasiva himself 
died fighting the enemy. But the Sacred Relic 
reached the destination safely. Of course, King 


Mahasena was dead when Hemamala reached 
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Ceylon. But his son and successor Shri Meghavarna 
received the Relic in utmost devotion. The 
handing-over ceremony of the Relic took place at 
Anuradhapura. King Shri Meghavarna earned 
reputation for his devotion to the Buddhist cause 
in subsequent years. He is referred to in the 
Chinese sources as Chi-mi-kia-po-mo. He sent 
two messengers to the Indian Emperor 
Samudragupta to obtain the latter's permission 
for the construction of a monastery at Gaya. 


The Sacred Tooth Relic, ever since its arrival, 
became the most sacred national treasure of 
Ceylon. Wherever it was preserved, the place 
became the centre of pilgrimage for Buddhists 
from every corner. The value of the Relic was so 
great that for centuries the kings of Ceylon were 
seen to have identified their fortunes with the 
intensity of their faith in the Relic. The veneration 
for the Relic was manifested through the various 
ceremonies and rituals, practised with great religious 
zeal. Those ceremonies associated with the Relic 
and faithfully observed in Ceylon right from the 
beginning, had had their origin in Kalinga in 
some remote past and practised there for 
generations. The transfer of the ceremonies from 
one country to another was indeed an interesting 
socio-religious phenomenon which requires study. 
One or two points deserve reference in this 
connection. The Tooth Relic, which was so sacred 
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for Kalinga, could not have departed from that 
land without leaving behind a permanent legacy. 
One of the most deep-rooted traditions in Orissa 
from an unknown past up-till now is that the 
Buddha’s Tooth is preserved in the body of Lord 
Jagannath. In medieval Orissa; among the ten 
incarnations of Vishnu, the ‘image of Jagannath 
appeared in place of Buddha’s image. In the 
medieval literature, Jagannath is described as 
Buddha. Buddhist traits are distinctly noticeable at 
the centre of Jagannath. Pun had been the only 
place in the whole of India where all castes dine 
together in perfect equality. In its origin and 
evolution, the cult of Jagannath had irrefutable 
Buddhistic influences. Many symbols of Buddha 
are seen in the image of Jagannath. 


In matters of close identity between Buddha 
and Jagannath, the relevance of the Tooth Relic 
cannot be denied as far as the influences of the 
ceremonial legacies of the Relic on the later 
ceremonies of Jagannath were .concerned. Two 
festivals are the most notable in case of Jagannath, 
namely, the Snana Yatra or the Bathing Festival 
and the Ratha Yatra or the Car ‘Festival. Those 
festivals had been practised long before the present 
Temple was constructed as Jagannath belongs to 
a much greater antiquity than his present Temple. 
Both these ceremonies were of Buddhist origin, 
and both were prevalent in Ceylon. Mahavamsa 
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describes the ceremony of the ‘Bathing of the 
Bodhi Tree’ or the Bodhi Snana Puja. From the 
ume of King Bhatika Abhaya, the ceremony was 
made annual and King Dhatusena (509-527 A.D.) 
gave a further impetus to its celebration. As long 
as Buddhism continued in Ceylon in a thriving 
condition, the Snana Puja was performed annually 
at Anuradhapura. The festival of a greater 
significance in Ceylonese Buddhism was the Car 
Festuval, with the Sacred Tooth Relic on the Car. 
The same is the greatest festival of Jagannath up- 
ull today. The Tooth Relic from Kalinga obviously 
carried with it, its Car Festival; but the legacy got 
associated with Jagannath from that very time. 
After many centuries, when the Temple of 
Jagannath had been built and the Car Festival of 
Puri had assumed much greater fame, the Ceylon 
King Parakramabahu IV (1303- 1333 A.D.) wrote 
the Daladasiritla in which he described the 
Ceylonese Car Festival. The reference to the 
families of Kalinga in that festival is of special 
significance. The Casket which contained the 
Tooth Relic could be removed from the sanctum 
by the representatives of the families of Ganavasi 
and Kalinga for placing it in the Car. “Two 
members of the above-mentioned families mounted 
the Car and carried the casket in their hands. The 
chariot, drawn by richly caparisoned elephants 
was taken through the streets which were specially 
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decorated for the occasion. In front of the 
chatiot marched the members of the Samgha 
who chanted prayers holding in their hands a 
string tied to the car ... Immediately following the 
car, marched the musicians attached to the Temple 
of the Tooth, followed by those of the Royal 
palace .... Having circumambulated the city in the 
manner aforesaid, the procession returned to the 
temple where, in the presence of the chief 
monks of the Uttaramula fraternity, the temple 
offcials and representatives of the two families of 
Ganavasi and Kalinga, the casket was opened 
and the sacred relic exhibited. It was first shown 
to the assembled. monks, and then to the 
King,who received it in his hands with marks of 
the greatest respect and placed it on a dais 
specially prepared so that it may be seen by the 
assembled multitude.” A close study of the 
Buddhist Car Festival in medieval Ceylon and the 
Hindu Car Festival of Jagannath Puri may perhaps 
point to a common source of origin. 


The Sinhala-Kalinga religious relations through 
Buddhism also operated in other forms. When 
Agrabodhi II was ruling Ceylon (592-602 A.D), a 
Kalinga prince with his consort came there to 
listen to the preachings of the Buddhist monk 
Jyotihpala and decided upon renunciation. 
Agrabodhi II himself dedicated his person and 
his kingdom to the Sacred Relic of Buddha. 
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No less significant, though perhaps enurely 
unknown, is the question of the influence of the 
language of Kalinga on that of Ceylon. Oldenberg 
argued that Pali came to Ceylon from Kalinga. He 
compared the Pali in Ceylon with the dialect of 
Kharavela’s inscription at Khandagiri-Udayagiti. E. 
Muller, in his Pali Grammar, accepted the said 
theory. But the subject needs thorough 
investigation. 

The object in giving an outline of Kalinga- 
Sinhala relations is not to advocate conclusions 
but to offer suggestions for purposeful investigation 
into the subject. Study is possible in four major 
fields: ethnic, political, religio-cultural, and linguistic. 
In a sociological point of view, a study of the 
present-day societies in Orissa and Ceylon is likely 
to reveal, among many other things, even 
surnominal affinity. Kalinga-Ceylon relation thus 
presents a prospective avenue for research in the 
context of broader area studies. 


(Taken from the book 

“Sidelights on the History 

and Culture of Orissa”, 

The Author was Professor 

and Head of PG Deptt. of History, 

Utkal University and 

former Vice-Chancellor, Utkal University. 
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KALINGA - SRI LANKA 
RELATIONS 


By Ven. Dr. Akurtiye Nanda 


Kalinga, the ancient country so known, was 
situated in the eastern region of India. It extended 
from the River Godavari on the South to the 
River Mahanadi, or some times , further beyond 
on the north; it bordered the Bay of Bengal on 
the cast, and its western border was not clearly 
defined and was liable to change in the course of 
history. The name of the said territory, as its 
borders, was often apt to change. Consequently it 
was known by epithets such as Gondvana, 
Golkonda, Orissa etc., the last mentioned having 
been known from the early medieval era. In the 
British period it was known as ‘Northern Sarkars’. 


The Kalingas, as a royal line, have been 
known for more than two thousand years. The 
Sn Lankan chronicles Dipavamsa and Mahavamsa 
push its history as far back as fifth or sixth 
century B.C. According to these sources, Vijaya, 
the first king of Sri Lankan history, who is 
believed to be a contemporary of Lord Buddha, 
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was a descendent of the Kalinga royal family; i.e. 
the maternal grand-mother of Sinhabahu (who 
was Vijaya’s father) was a daughter of the King 
of Kalinga, who herself was the chief queen of 
Vanga. The Kalinga connection was held in high 
esteem by the kings of posterior generations, 
especially by those who reigned at -Polonnaruwa. 


There is another aspect that stress is laid on, 
i.e. the times. It is well-known that the tale of 
eatly Buddhism included in its folds, the ancient 
kingdom of Magadha and its neighbouring states 
such as Anga, Vanga, Kalinga etc. It can be 
conjectured with a high degree of certainty that 
the Kalinga country was blessed with Lord 
Buddha’s visit, (though no specific reference can 
be found to that effect). It is also quite probable 
that the people, led by their ruling families, had 
embraced the Buddhist faith. Also it can be 
surmised that the Kalinga relations with Sri Lanka 
did originate in this early period prompted by 
common - interests of rcligion. 


At this juncture, it would not be impertinent 
to mention emperor ‘Asoka’s military campaign in 
Kalinga which ‘was the turning point of his 
career. The destruction and carnage that’ the 
Kalinga war had brought about were so horrible 
as to create in ‘the heart of the repenting emperor, 
an ever-growing remorse. He gave up his policy 
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of aggression (Digvijaya) and adopted a humane 
and benign policy (Dharmavijaya). Also not long 
after the Kalinga war he embraced the Buddhist 
faith and devoted the rest of his life for its 
propagation. Now, there is a strong probability 
that this dramatic change in emperor Asoka’s 
character, has something to do with the Kalinga 
war, not only its disastrous consequences that 
were brought upon the people of Kalinga and 
the valiant manner that they faced them but also 
the devotion and fervors that they displayed 
towards Buddhism must have created an indelible 
impression in his imaginative mind. It is not 
improbable that such an impression did urge him 
in his quest for the new faith. Should this 
supposition be correct, it would be a case of the 
conqueror being conquered by the conquered. 


Let us now pass on to the times of direct 
contact during which we get vivid account of the 
Kalinga relauons with Sri Lanka. First, it was the 
Gupta age, the golden age of India, in the fourth 
century A.D. The Dalada-sirit4, a Sinhala prose 
work of fourteenth century A.D., as well as its 
predecessor the Datha- vamsa, a Pali work, narrates 
the story of the sacred tooth-relic giving at full 
length, the events that led it to be brought to Sri 
Lanka during the reign of King Siri-Meghavana. 
His contemporary ruler in north India can be 
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identified as emperor Samudragupta on the 
evidence provided by the Allahabad inscription as 
well as some Chinese sources. The ruler, who had 
the tooth-relic in his possession was the king of 
Kalinga whose name is not mentioned. The latter 
seems to have been one of those numerous 
rulers who are said, in the Allahabad incription, to 
have acknowledged the suzereinty of 
Samudragupta. According to the Dalada-sirita, the 
ruler at Palalup-nuwara (Patali- putra) was a non- 
Buddhist, whose name was Pandu. It seems that 
the name ‘Samudra-gupta’ had long been forgotten 
by the time when the tradition was recorded, for 
none of the Sri Lankan sources mentions it. 


The Dalada-sirita goes on to say that at first 
the kings at Palalup-nuwara and that of Kalinga 
had been friends but later had fallen out with 
each other; the former set one of his vassals 
against the latter. The king of Kalinga before 
going to battle advised his daughter, Hemamala 
and son-in-law, Danta to take the safely-guarded 
Tooth Relic to his friend, king Mahasena of 
Lanka, should he, by any chance, lose that ‘battle. 


Consequently, the king of Kalinga fell in the 
battle field, and as soon as the news reached the 
palace, Hemamala and her husband, disguised 
themselves as a wandering Brahmin couple, fled 
to Lanka as advised. When’ they arrived at 
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Mahalitta, the Sri Lankan port, they learned that 
king Mahasena had passed away and his son Sitri- 
Meghavana had succeeded him. However, they 
were warmly welcomed and treated with befitting 
manner by the young king. A separate shrine was 
built within the royal precincts where the sacred 
Tooth Relic was installed. Subsequently an annual 
festival was to be held regularly, during which the 
Tooth Relic was taken in procession with much 
splendour, to Abhayagiri Vihara where it was 
placed in expositon for seven days, enabling the 
people to pay their veneration. This grand festival 
with all its splendour has come down the ages to 
this day, but for a little break of a few early years 
at the beginning of the British occupation. 


A distinct cult had been woven round the 
Tooth Relic, and it has been the most prominent 
religious object in Sti Lanka, also a traditional 
belief has grown to the effect that who— so-ever 
out of the royal personages has the Tooth Relic 
in his/her possession ,would be the lawful and 
eligible candidate for the king-ship in Lanka. This 
tradition too continued upto the time of the first 
Kandyan rebellion of 1818 A.D. Consequently, 
with ever-changing political fortunes, the Tooth 
Relic also shifted from place to place with the 
royal residence. This process too continued until 
it found a permanent shrine in Kandy, the last 


capital of Lanka before it lost its independence 
to the British. 
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After a long silence of about six centuries, 
we hear that the Kalinga relations were renewed 
towards the ‘end of the Anuradhapura period by 
a royal matrimony. King Mahinda IV marttied a 
Kalinga princess, whom he made his chief queen. 
By this time, the term ‘Kalinga’ seems to have 
lost its political and territorial significance, for it 
did, any longer, mean not so much the land so- 
known but the royal family that did one time, 
rule it. The Kalinga country seems to have lost its 
independence and the members of its royal family 
seem to have migrated to lands scattered over 
the South East Asia, covered at present by 
Malaysia, Indonesia etc. They have carved out 
small principalities there and ruled them as 
independent potentates and they maintained 
friendly relations among themselves as. well as 
with other neighbouring states such as Lanka. As 
such, the princess whom Mahinda IV made his 
queen must have come from this region. 


It was during the Polonnaruwa’s period 
beginning with King Vijayabahu I at the end of 
the eleventh century A.D. that the Kalinga influence 
was felt in Sn’ Lanka more than at. any ‘other 
time. Vijayabahu I who cast off the Chol Yoke 
which had lasted for nearly eight decades, ascended 
the throne at Polonaruwa, with a Kalinga princess 
called Tuloka-Sundari as his queen. None of: the 
Sri Lankan sources enlightens us as to which part 
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of Asia she came from. 


For reasons already discussed it could not be 
the Kalinga country in India. Moreover, from the 
fifth century A.D. onward, that region had been 
the domain of the Chalukyas, the Rastrakutas, the 
Gangas and other ruling houses. Vijayabahu is 
said to have maintained friendly diplomatic 
contacts with the Buddhist countnes that existed 
at that time in the South-East Asia. Here it is 
quite possible that she hailed from that region. 
Also it can be conjectured that this marriage 
meant more than a mere ceremony, and that 
there had been some diplomatic alliance on its 
basis, for the danger of the revival of the Chola 
power was still looming large. 


Parakrama Bahu I, a grand-son of Vijayabahu 
I was undoubtedly the greatest ruler of 
Polonnaruwa, but his internal policy of internecine 
war-fare brought about much adverse results. 
Towards the last years of his reign, he realized 
that, in spite of all his achievements, there was 
no suitable person to succeed him. Himself having 
no issue, he had spared not a single male member 
of the royalty. The disillusioned monarch sent for 
and got down a son of his sister who had been 
given in marriage to a Kalinga prince in Sinhapura 
(idenufied with Singapore) and got him trained 
for kingship. 
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Subsequently, on his demise, the young prince, 
named Vijayabahu II, ascended the throne, but 
his position was by no means, secure. Once the 
strong hands of his uncle were no more, the 
royal court was divided into factions and plagued 
with intrigues. Vijayabahu II, finding himself in 
constant danger of being ousted, got down from 
Sinhapura, his half-brother Nissankamalla for his 
support and made him his heir-apparent. The 
young king had just reigned for one year when 
quite unexpectedly, a court official called Mahinda, 
treacherously murdered him and captured the 
throne for himself. Nissanka-malla acted fast, got 
him done away with in five days, and ascended 
the throne. 


Already having proved :his mettle thus, 
Nissanka-malla started an active and vigorous 
rule. He is the second greatest ruler of 
Polonnaruwa and he has many achievements to 
his credit, in both war and peace. Had his reign 
not abruptly ended in nine years, he would have 
cxcelled even his uncle, Parakramabahu I Also 
Nissankamalla was the earliest ever ruler in Asia 
known to have introduced the monetary reforms 
known as ‘nominal currency’, i.e. to use in 
circulation, coins made of infenor metals in place 
of those made of real gold. He is known to have 
implemented this system with success, whereas 
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Mohammad Bin Tughlug of Delhi, more than 2 
century later, totally failed in a similar project 
which he started on a larger scale. 


Nissanka-malla was followed in the next few 
decades, by seven or eight Kalinga kings not 
successively but with intervals. All of them had 
very brief reigns of little significance. One of 
them was Sahasamalla, a cousin of Nissanka-malla 
who came from Sinhapura to safeguard the interest 
of the Kalingas on his own, or being invited by 
the Kalinga faction at Polonnaruwa. The 
significance of his accession is that it was the 
first absolute chronological date in the history of 
Srilanka. The exact date mentioned in an 
inscription at Polonnaruwa, in Buddhist era, with 
the mention of Wednesday, has been calculated 
by Dr. Fleet to be 23“ August 1200 A.D. 


The Kalinga kings of Polonnaruwa, as a rule, 
kept in line with the age-old customs and 
traditions and strived to carry on a righteous and 
benevolent rule, but with an exception. The last 
of them, Magha was a blood-thirsty tyrant who 
oppressed the people with high taxes and a 
blood and iron rule. All the sources are unanimous 
in paintng him in the blackest colour. Another 
exception in fact, of .this ruler was that he: was 
the only non-Buddhist of the Kalinga kings. 


Paradoxical it may seem .that, out of them all, his 
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was the longest reign of twenty-one years, and 
according to certain sources, forty years. He 
continued his despotic rule until he was over- 
thrown by another Vijayabahu the third, to bear 
that epithet. 


Even after the downfall of Polonnaruwa, 
scions of the Kalinga line domiciled in the south- 
east Asia did not renounce their right to the 
throne of Lanka, for one of them, Chandarabhanu 
by name, invaded the island from somewhere in 
the south (Weligama?) and demanded that the 
Tooth relic be entrusted to him. To do so was 
tantamount to acknowledge the supremacy of the 
invader. The reigning monarch at Dambadeniya, 
Parakramabahu II, vehemently opposed and got 
him repulsed by an army set under his nephew, 
Virabahu. Chandrabahu seems not to have still 
bandied his claims, for we find that he had to be 
defeated for the ‘second time sixteen years later, 
near Yapavva; this time jointly with the Pandyas. 
Some sources indicate that, after his discomfiture 
in the south he had been occupying Rajarata for 
a considerable ume before his final defeat. 


During the Polonnaruwa’s period and later, 
there has been a large influx of the Kalingans 
and they have held high positions in the state. In 
the course of time they must have mingled with 
and merged in the local nobility. It is to be noted 


95 


Digitized by srujanika@gmail.com 


that the learned Bengali Brahmin, Ramachandra 
Bharathi, an associate of Ven. Sti Rahula, in his 
Sanskrit work, WVittamdalakhyd, makes a clear 
reference to the pedigree of his patron, king 
Parakrambahu V1. He states that the King’s 
mother, Samutradevi was a princess of Kalinga 
lineage from her mother’s side. This testified to 
the fact that as late as fifteenth century A.D. 
there were Kalinga families who had preserved 
their identity. 
The writer is Director, 
Vidyodaya Pirivana, Srilanka. 
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KALINGA AND SRILANKA 


Shri Abasara Beuria, 
LES. (Retd.) 


Srilanka was in turmoil ir; the late eighties. It 
was in this difficult circumstance, that I had 
visited Dalada. Maligawa, the Temple of Sacred 
Tooth Relic in Kaftidy which revealed the link of 
Kalinga with Srildhka. 

Kalina wads an ancient empire and its 
territory coimprised most of the present state of 
Ortssa as Well as some areas of the bordering 
state of Atidhtra Pradesh. Kalinga empire extended 
from the tiver Subarnarekha to .the Godavari and 
had trading routes connecting Srilanka, Myanmar, 
Thailand, /Indonesia etc. 


Srilanka’s bond with Kalinga in ancient times 
is shrouded with legends and episodes inscribed 
in Srilankan chronicles. According to legends, when 
the Buddha died, his body was cremated in 
sandal-wood pyre at Kusinara. His left canine 
tooth was retrieved from the funeral pyre by one 
ascetic Khema who gave it to king Brahma 
Dutta. Since then the belief was that he who 
possessed the sacred tooth relic had divine right 


97 


Digitized by srujanika@gmail.com 


to rule the land. Consequently there were wars 
amongst rulers to take possession of the relic. In 
the fourth century A.D. the Tooth Relic was in 
possession of king Guhasiva of Kalinga who 
feared that it would fall in the hands of his 
enemies. For safety, he sent the sacred tooth relic 
to Sulanka with daughter Princess Hemamali and 
her husband Dantha Kumar. According to some 
scholars, the tooth relic was brought from Danta 
Pura which could be identified with the present- 
day Puri in Orissa. 

According to this legend, Hemamali hid the 
relic in her knot of hair-do and the royal couple 
disguised as Brahmins sailed in ship, which faced 
turbulence and hazards of the sca and finally 
arrived in Srilanka in the year 371 A.D. Srilankan 
king Kirt Sti Meghavanna warmly welcomed the 
royal couple and received the sacred Tooth Relic 
with great veneration and offered to the Relic 
many priceless treasures. The relic was enshrined 
in the royal palace complex. The king ordered an 
annual perahera to be held in honour of the 
Sacred Relic and for public viewing. Due to 
invasions, the capital of the kingdom shifted 
from place to place -from Anuradhapura to 
Polannaruawa and to Dambadenyea and other 
places. A new palace was built to enshrine the 
Relic in each new capital. Finally it was brought 
to Kandy and kept in Sri Dalada Maligawa 
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Temple in 1593 A.D. 


The Tooth Relic is regarded as a symbolic 
representation of the living Buddha. Strilankan 
Society witnessed socio-cultural changes with the 
arrival of the Sacred Tooth. Religious beliefs, value 
systems, art and crafts, culture were evolved into 
a new culture with the arrival of the tooth relic 
and the sacred Bo Tree sent by king Ashoka 
through his children Sanghamitra and Mahendra. 


Kalinga-Srilanka relationship was so deep and 
strong that Kalinga rulers were invited to rule 
that country beginning from Nissanka Malla (1187- 
1196) followed by Vikramabahu II (1196), 
Chodaganga (1196), Queen, Lilavau (1197-1200), 
Sahassamalla (1200-1202), Queen Kalyanavati 
(1202-1208), Dharmashoka (1208-1209), Anikanga 
Mahadipada (1209), Queen Lilavati (restored) 
(1209-1210); Lokissara (1210-1211), Queen Lilavati 
(restored) (1211-1212). 


According to Mahavansa, the Srilankan 
chronicle Vijaya, the first king of Srmianka, son of 
Simhabahu of Simhapura came from Eastern 
India who was banished by his father for 
misconduct and sailed with his 700 companions 
landed in Stilanka and colonized the island. Vijaya’s 
grandmother Susima was the daughter of the king 
of Kalinga and married to king of Vanga. Srilankan 
history begins with the arrival of Vijaya in the 
island whose ancestry is closely linked with Kalinga. 
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Dipavamsa depicts that Ashoka sent his son 
Mahendra to Srilanka for the spread of Buddhism 
during the rule of King Tissa in 250 BC. Later 
Sanghamitra,daughter of Ashoka sailed from 
Tamralipt to Snilanka to organize the Order of 
Nuns in that island. Emperor Ashoka, on this 
occasion, sent a sapling of the Bodhi tree. Samanta 
Pasadika records that Sanghmitra went to Srilanka 
accompanied by eight families of Kalinga with a 
sapling of sacred Boddhi tree. The Duttavamsa 
narrates eloquently about the friendly relation 
between the King Guhasiva of Kalinga and 
Mahadisena (277-304 A.D.) of Srilanka. 


Buddhaghosh, the famous Buddhist scholar 
was intimately associated with revival of 
Hinayanism in Rushikulya-Godavari-Krishna-Kaveri 
valleys. The Sinhalavihara which was constructed 
during 3rd century A.D. and the famous 
Mahabodhi Samgharama erected at Bodh Gaya 
attracted a large number of pilgrims from Srilanka 
regularly. Highly developed and functional ports of 
Kalinga situated in between these Srilankan cultural 
centres would have been used by them for 
landing and embarkation. 


It would appear that three distinguished 
pilgrims from Srilanka came to Kalinga to visit 
the holy places of Buddhasilakala during the reign 
of Kassapa - 1 (460-478 A.D.), the king of 
Srilanka and returned with a hair relic. The most 
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popular sea route used by the traders and pilgrims 
then was from Tamraparni (Sri Lanka) to 
Tamralipti. Fa-hien is known to have visited 
Srilanka by sea journey from Tamralipti to Srilanka. 
People from Kalinga used to: visit Srilanka to pay 
respect to the Sacred Tooth Relic and monastic 
institutions of that country. 


The Cholavamsa records that the king of 
Kalinga, accompanied by his wife and the minister, 
visited Srilanka during the reign of King Agabodhi- 
If (610-611 A.D.). Srilankan king Vijayabahu-i 
married Triloka Sundari, daughter of the king of 
Kalinga. Epigraphical records indicate that 
Nissankamalla became the ruler of Srilanka before 
1200 A.D. followed by other rulers from Kalinga 
royal lineage. As a result, the socio-religious and 
cultural bonds were considerable between Srilanka 
and Kalinga, particularly Hinayana Buddhism of 
Srilanka, which predominated life in Kalinga till 
7th century A.D. 

The author was a 
member of Indian 
Foreign Service and 


a former Ambassador 
of India. 
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TANTRAYANA IN ORISSA 


Dr. Surendra Kumar Moharana 


Buddhism as observed by N. Dutt, an 
eminent scholar of Buddhism, is really not one 
but three religions, namely Cravakayana or 
Hénayana, Mahayana and Tantrayana, each one 
having different religious beliefs, practices and 
doctrines. Cravakayana or Hénayana, which is the 
earliest phase of Buddhism was more ethical than 
philosophical, having been confined to strict 
monasticism and ethical rigorism. In the historical 
evolution of Buddhism, Mahayana, with its more 
liberal doctrine and generous ideal of the final 
goal, was altruistic and highly philosophical and 
thereby could capture ‘the minds of the people to 
a greater extent than Hénayana and gained rapid 
popularity. Tantrayana, the latest phase of 
Buddhism was the combined form of Vajrayana, 
Sahajayana and Kalachakrayana. It evolved a deep 
esoteric practice although it was representing the 
subtle philosophy of Mahayana in outline. Orissa 
played an important role in the growth and 


development of each of these three phases of 
Buddhism. 
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The origin and meaning of the terms 
‘Mahayana and Hénayana’ are uncertain. Literally 
yana means way, method of transport or vehicle. 
The Hénayanists called themselves the Theravadins. 
‘The Mahayanists invented these two terms and 
styled their school as Mahayana or Great Yana 
and called the Theravadin’s school as Hénayana 
or small Yana. In Asangas Mahayana Siitralaikara 
Hinaydna has been characterised as a religion of 
narrow systems. 


In Orissa, Hénayana Buddhism was in 
prominence as late as the 7" century A.D. Some 
famous teachers appeared among the Hénayanists 
by the time, although king Harsavardhana was 
cager to discredit the Hénaygnists in Orissa. 
teacher of Hénayanic faith in the late 6® century 
A.D., who composed a treatise of 700 plokars 
dogmatically challenging the Mahayanic system. 
This was considered to be a great authentic work 
by the Hénayanic priests of Orissa, who presented 
the same to the king Harfiavardhana as a boastful 
challenge. 


‘The most important change in thought and 
outlook of Mahayana as contrasted with Hénayana 
is the conception of final goal. According to the 
“Hénayanists, the Athathood or the final liberation 
of the self from whirl of existence is to be 
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achieved through strict ethical discipline and the 
process of Dhydna or meditation. To them, Buddha 
was only a historical personage or an Arhat and 
superior to Brahma, Vinéu and Indra. The 
Hénayanic conception finds expression in the 
Aijguttar Nikaya in the following manner- “He is 
neither a God, nor a Gandharva, nor a Yakna, he 
is Buddha.” On the basis of the evidences 
yielded by some old texts like the Gaéoavyuha, 
the Laikavatara etc. and their Chinese translations 
. N. Dutt, an eminent scholar of Buddhism, is 
disposed to express that Mahayana Buddhism 
had its origin and early propagation in 
Dakniéapatha which included Kaliiga, as also Tonal, 
the ancient capital of Orissa and the latest date 
of such propagation cannot be beyond the first 
century of the Christian eta. 


The fact that Orissa was the birth place of 
Mahayana Buddhism and its earliest literature was 
the Anbasahasrika-Prajiabaramita is corroborated by 
Taranatha, the Tibetan historian. 


The popular hold of Mahayana Buddhism in 
Orissa can be shown by throwing some light on 
the historical growth of the magnificent 
monasteries and other centres of Mahayana 
Buddhism which were truly the seats of culture 
and education in Orissa and the learned ‘sages 
and philosophers used to impart both religious 
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and secular instructions to the people and the 
scholars in these monastic institutions. The 
Gaédavyiiha, purely a Mahayanic text of the 3“ 
century A.D. gives a vivid description of the city 
of Tosnali, where there was a hill named Surabhagiti 
with a monastic establishment, with which the 
renowned sage Sarvagimin was associated. 
Phonetically the terms Tonali and Dhauli are 
same and hence the modem Dhauli in Orissa was 
known as Tonali in the past. Some other famous 
monastic institutions in Orissa which need mention 
were Jagaddala Vihara (Jagaddalpur in the district 
of Pun), Tamralipti (now in Midnapore district of 
West Bengal, which previously continued as a 
river port under Mayurbhanj State), Che-li-ta-lo 
(Créknetra Puri), Ratnagiri, Udayagiri, Lalitagiti, 
Solanpur (Solampur near Jajpur), Jayasrama, Soro, 
Kupan, Ayodhya, Kurum etc. Similarly some of 
the illustrious philosophers of Mahayana faith, 
who resided in Orissa and earned wide name and 
fame, were NaAgirjuna, Aryadeva, Dinngiga, 
Vasubandhu,Vasumitra, Triratnadasa, Dharmapaya, 
Dharmakértti, Chandragomin, Cantideva etc. 


The less advanced or ordinary followers of 
Buddhism could not follow the original aphorism 
of Buddhism and for them it was felt necessary 
to abridge Cutra into Dhdaraeé, which is an element 
of Mantra and whose literal meaning is that by 
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which something is sustained or kept up (dharyate 
aéayd fi) i.e. the mystic syllable capable of keeping 
up man’s religious life or known as the synonym 
of the term Raknd4’ in Sanskrit. These ordinary 
followers had to commit to memory and tecite 
the Dhdaraéés regularly which, they were convinced, 
were in possession of immense power to produce 
infinite merit in the reciters and conferring the 
desired benefit on them. We find that the entire 
Chapter XXI of the Saddharma-puéoarika, a 
Mahayanic work of the first century A.D. contains 
Dhéaraeés, which is supposed to be a late addition 
by De La Vallee Poussin. Similarly the 
Manjugrémiulakayjpa is another example of Mahayana- 
Sutras remodelled into Tantras and Prof. G. Tucci 
adduces another example pointing out that the 
Suvaaéa Prabhasa Sutra which was translated by 
Dharmaknema into Chinese.in the first half the 
5*® century, is quite tantric in its contents, formulae 
and rites. 


When some elements of Tantrism in the 
form of dharaéé, mantra, mudra, maéoala etc. 
were allowed to make their way into Buddhism, 
many other traditional beliefs in magic, charms 
and sorceries with all their accessories, began to 
rush quickly into it, as a result of which the 
composite system of the religion changed the 
colour and tone of the later Mahayana to the 
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extent of evolving a new Yana, which is popularly 
known as Tantrayana. 


Thus Tantrayana which is used in a general 
sense for Tantric Buddhism grew within the 
province of Mahayana or in other words, 
Mahayana was the introductory stage of Tantric 
Buddhism and the later phase of Mahayana 
witnessed the full-fledged development of Tantric 
Buddhism. Incidentally, Tartric Buddhism 
incorporated within it, the sexo-yogic practices, 
the six kinds of esoteric rituals technically referred 
to as Abhichara, the five accessories known as 
paicha-ma-kara etc. The sexo- yogic practices 
came to be regarded as the most important 
esoteric practices for the ‘attainment of the final 
state of supreme bliss, all other practices being 
held as preparatory accessories. The six types of 
esoteric rituals or Abbhichara are intended for the 
good or evil of anybody especially for the purpose 
of fulfillment of the desires of Sadhakus. Those 
are maraéa (killing), mohana(enchanting), sthambhana 
(paralyzing), vidveriaéa (envying or rendering harm 
through animosity), wcchdoana (exciting) and 
vasékaraéa (subduing). The paicha-ma-kdra or the 
five m’s include madya (wine), maasa (meat), 
matsya (fish), mudra (parched cereal/women) and 
maithuna (sexual intercourse). 


From the full-fledged development of Tantnc 


107 


Digitized by srujanika@gmail.com 


Buddhism all other offshoots like Vajrayana, 
Sahajayana and Kalachakrayana arose. There is 
difference of opinion among the scholars as to 
the chronology of these three later schools. All 
scholars agree in giving Vajrayana the earlier place; 
but they differ in placing Sahajayana and 
Kalachakrayana in sequence of time. B. 
Bhattacharya and P.C. Bagchi suggest that 
Sahajayana developed earlier than Kalachakrayana 
The later group of scholars have contributed 
erudite discourses through the pages of their 
books on these schools regarding the order of 
development. But so far as the historical evolution 
of these latter schools is concerned, the order 
suggested by the former scholars seems to be 
correct. The propounders of Vajrayana, Sahajayana 
and Kalachakrayana were Indrabhuti, Laknmuikara 
and Pitopada respectively, and all of them belonged 
to Uooiyana, i.e. Orissa and historically they are 
given the position in ,the order of chronology- 
Indrabhuu, Lakniméikara and Pitopada. 


Vajrayana 


Literally the term Vajrayana is the ‘adamantine 
path or vehicle’, but technically it means “¢ Cuinya 
Vehicle’ where GCiunya is used in a special sense to 
represent Vajra. Ciunya is called Vajra for the 

“ 


reason that “it is firm, sound, unaltered, 
unpicerceable, impenetrable, incombustible and 
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indestructible. “The Cunya” referred to by the 
Vajrayanists in all their writings is not the exact 
Cunya as conceived by the‘ Madhyamikas to 
whom both the subject and the object are Cunya 
in essence, and neither mind nor the external 
world bears any reality. This aspect was not, 
however, acceptable by the Vajrayanists because 
they were in search of a positive aspect in the 
is characterised as the ‘path which leads to 
perfect enlightenment’ which may be termed as 
‘Anuttara Samyaka Sambodh?’ in Sanskrit. 


The idea of Mahayana Buddhism began to 
develop consciously or unconsciously into the 
ideas of Vajrayana Buddhism. The Dharmakaya 
Buddha of the Mahayanists seems to have been 
gradually placed by the Vajrasattva or Vajrakaya 
of the Vajrayanists. The Vajrasattva is generally 
taken as the Supreme Being in Tantric Buddhism 
and many of the Tantras open with salutations 
to the Lord Supreme. All the Buddhist Tantras 
begin with a galaxy of Buddhas, Bodhisattvas etc. 
encircling the Lord Supreme to listen to Him and 
the Lord Supreme is none else but the Vajrasattva 
himself. 


With the evolution of the idea of the 
Vajrasattva, another new idea known as the 
theory of the five Dhyané-Buddhas was 
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introduced. The five Dhyané-Buddhas are of five 
different families (Ks/as) with their Cakris. The 
families are Moba, presided over by the Dhyiané- 
Buddha Vairochana with his Cakes Vajradhatvicvaré, 
Dvera, presided over by the Dhyané-Buddha 
Aknobhya with his Ca&t# Lochana; Chintamaeér, 
presided over by the Dhyané — Buddha, 
Ratnasambhava with his Cak/z Mamaké, Raga, 
presided over by the Dhyané-Buddha, Amitabha 
with his Cak# Paéoard and Sammaya, presided over 
by the Dhyané Buddha, Amoghasiddhi with his 
Cakti Aryatara. Thus for the first time, the 
worship of Caktus was introduced into Buddhism 
by the Vajrayanists with which a host of elements 
including a large number of gods and goddesses, 
their Sadhana, panegyrics etc. were also found 
‘occupying suitable places in Buddhism. 


Siddha Indrabhuit, the king of Uooiyana is 
regarded as the propounder of Vajrayana and to 
his authorship, several tantric works of Vajrayanic 
importance are attributed, of which at least 
twentythree are preserved in the pages of Tibetan 
Taigyur in translations. The Jnanasiddhi, one of the 
tantric texts composed by him in Sanskrit contains 
twenty-two chapters and brings to light numerous 
leading tenets and rites of Vajrayana. This esteemed 
work opens with an invocation to Lord 
Jagannatha, in which Jagannatha has been prayed 
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as Buddha. We also find mention of Lord 
Jagannatha in four other verses of this work. 


Sahajayana 


The literal meaning of the word ‘JSahaja’ is 
that which is inborn or which originates with the 
birth or origination of any entity (Sahajayate aft 
Sahaja). The Hevajra Tantra also expresses the 
same connotaton “The word Sahaja literally 
means that which accompanies with the birth 
and manifests itself as the primitive and natural 
propensities in man.” The path that helps man to 
realize the truth through satisfying these inborn 
and fundamental propensities is, therefore, the 
most natural and easiest of all paths and hence, 
it is called the Sahaja path or Sahjayana. S.B. 
Dasgupta derives both the primary and the 
secondary meaning of the word Sahaja as “what 
is natural is the easiest and thus Sahaja, from its 
primary meaning of being natural, requires the 
secondary meaning of being easy, straight or 
plain.” Thus Sahajayana or Sahaja path is the easy 
or straight path which is called Rajapatha (royal 
road) by Cantipada. 


Lakniméikara or Bhagavati Laknmé is regarded 
as the propounder of Sahajayina. She was the 
sister of Siddha Indrabhit, the propounder of 
Vajrayana. She married the son of Jalendra, the 
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king of Laikapuré. She preached very peculiar and 
novel doctrines and was very bold in preaching 
them in a short but interesting work entitled 
‘Advayasiddhi’. This new teaching could attract 
many people, who, in due course, were murned 
into its upholders and known as Sahajiyas, the 
teaching of Laksméikara they followed being 
Sahajayana. This work reveals that she was 
influenced by the Jianasiddhi composed by her 
brother to a great extent and as such was his 
favourite disciple. 


In this work, the authoress seems to have 
revolted against the systems of Vajrayana. She 
boldly refused the worship of gods and goddesses 
which was a remarkable feature of Vajrayana 
represented through the five Dhyané-Buddhas 
and their innumerable emanations. She appears to 
be very bold when she “declares that no suffering, 
no fastings,no bathing, no purification nor other 
rules of society are necessary, nor do you need to 
bow down before .the images of gods, which are 
prepared of wood, stone or mud; you should, 
with concentration offer worship to your own 
body, where all gods reside.” 


Among the Siddhacharyas who have been 
given place in the list of eightyfour Siddhas, some 
were the poets of Charyd songs and Doha songs 
depicting in them the tenets of Sahajayana and 
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the mystic culture of Buddhism. Many of these 
Siddhacharyas belonged to Orissa and were closely 
associated with Orissa in some way or other. 
Sarahapada, NaAgarjuna, Cavarépada, Luipa, 
Vajraghaéoapa, Kambalapaida, Padmavajra, 
Anaigavajra, Padmasambhava, Jalandharipada, 
Virupa, Kanhupa, Léyavajra, DaArikapada, 
Abhayakaragupta, Jianamitra, Bhusukupada etc. 
were distinguished Sahajiya -Siddhas and connected 
with the mystic culture of Otissa. 


Kalachakrayana 


The word ‘Kalachakra’ literally means the 
wheel of time. “The word Kda/a means time, 
death and destruction. Kalachakra is the wheel of 
destruction “ opines Mm. Haraprasaida Shastri 
and for this opinion, he seems to be influenced 
by the idea expressed in the Tantraloka (Ch. VT) 
of Abhinava Gupta. 


The theory of Kalachakra as discussed in 
the Tantraloka has also been explained minutely 
in another tantric work entitled Cré Kalachakratantra, 
a manuscipt of which is preserved in the 
Cambridge University Library and has been 
thoroughly gone through by S.B. Dasgupta, a 
learned scholar, whose contribution to the study 
of Tantric Buddhism is worth commending. 
Dasgupta says that in the beginning of the text, 
king Suchaidra, with due homage, asked the 
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omniscient Lord Buddha about the Yoga of Cré 
Kalachukra, which is the way to the salvation of 
all people of the Kaliyuga. The Lord then 
explained the secret Yoga which is not known to 
anybody else and which, with all the accessories 
of mystic circle (maéda/a), reside within the body. 
Then the Lord added how all the universe with 
all the objects and localities were situated within 
the body and how time (Ka/a) in its phases, viz. 
day, night, fortnight, month, year etc. is within 
the body in the process of the vital wind (praea- 
vayu). 

According to the Laghukdlachakra-tantraraja- 
oéka . entitled Vimalaprabha, the commentary of 
the Kalachakra Tantra, Kalachakra is a deity and 
an embodiment of Cunyali@d and Karuna jis 
the philosophical conception of advaya orf non- 
duality. He is regarded as the Adi-Buddha or the 
progenitor even of the Buddhas, that is to say, 
the Dhyani-Budhas. He is in possession of three 
Kdayas, the knower of the three times (Trnikala - 
past, present and future), the omniscient. It is 
undemtood from the Kalachakra Tantra that the 
maédala (circle) of the deity is composed of all 
the planets and stars and the book, therefore, is 
directly connected with astronomy and astrology 
and thus astronomy and astrology came to be 
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associated with the practice of Yoga. The central 
deity Kalachakra, as indicated by the very name, 
is sanctioned by such minor deities, which 
represent time or time factor. Maijugré is attributed 
to be the introducer of the Kalachakra Tantra 
and one Puéoarika of Vimalaprabha, the 
commentary of the Kalachakra Tantra. 


Pag Sam Jon Zang reveals that on being 
instructed by Vajrapani, Acharya Pitopa (Biooba) 
went to Cambhala through magic and brought 
the doctrine to Bhiknu Abadhutipa, Bodhigri and 
Naropa. Another reference (Blue Annals composed 
between A.D. 1476-1478) corroborates the fact 
that the Kalachakra-tantra was in prevalence in 
Ratnagiri Vihira and it was read by Acharya Tsi- 
lu-pa (Cheluka). Acharya Cheluka was born in 
Orissa and studied important Buddhist scriptures 
in Ratnagiri Vihara, Vikramocéya and Nalanda. 
The Ratnagiri Vihara of Orissa played an 
important role in the emergence and development 
of the Kalachakra-tantra. Debala Mitra, 2a 
distinguished scholar, has stated in this connection 
— “These Tibetan references would indicate that 
Ratnagiri became a renowned academic centre, 
noted for the spiritual inspiration and likely pursuit 
of the Kalachakra-tantra in the later part of the 
tenth century A.D. The importance of this 
institution is attested by the fact that celebrated 
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savants (like Naropa or NaAro-pa, an elder 
contemporary of Atéca Dépaékara) and scholars 
of different parts of India resorted to this 
establishment for imparting and receiving Buddhist 
religion and philosophy. That Vajrayana and its 
offshoot Kalachakrayana found a strong footing 
at Ratnagidi is fully corroborated by excavations 
which yielded,. apart from religious edifices, 
numerous vative shiibas with the reliefs of divinities 
of the Vajrayana pantheon, separate images of 
these divinities and inscribed stone slabs and 
moulded terracotta plaques with dharaéés. In the 
overwhelming number of votive stupas, Ratnagiri 
can even compete with Bodh-Gaya, the holiest 
of the Buddhist centres. The number of these 
antiquities is an adequate index of the profound 
popularity and sanctity of the centre in the 
Buddhist world. 
Uooiyana Pé6dha 

Kamakhya, Ciriha60a, Puréagitri and 
Uooiyana are four tantric péohas or places of 
tantric importance of the Vajrayanists as 
mentioned in the Sadhanamaya. Among these 
four péohas, Uooiyana is the most important péoha 
and most frequently mentioned by the Hindu 
Tantras alike. Most of the philosophers and 


scholars who are responsible for the introduction 
and growth of Tantric Buddhism are found 
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connected with the territory of Uooiyana. 


N.K.Sahu, in his monumental work Buddhism 
in Orissa, has shown how the aforesaid scholars 
have mistaken in identifying the tantric péoha and 
by adducing strong arguments from traditional, 
historical, literary and epigraphical sources proved 
that Orissa was the most important tantric péoha, 
where Tantric Buddhism grew and developed and 
probably was transmitted to other three péohas - 
Kamakhya, Citrihao60a and Purnagiti and thence to 
the rest of India and ultimately beyond the sea. 
Deities 

Since Mahayana and Tantrayana had a long 
career in Orissa, the evolution of a new pantheon 
of gods and goddesses in Buddhism gave full 
scope to the creative genius of the artusts and 
sculptors of the early medieval Orissa, who shaped 
them in conformity with the widely varied 
Buddhist iconography and gave them a place of 
honour in the monasteries and other sanctuaries 
of Buddhist importance. Buddhist sites like 
Ratnagiri, Udayagiri, Lalitagin, were great centres 
of Buddhism. Besides, a survey of the Prachi 
valley of Puri and Cuttack districts has brought 
to light so many Gods and Goddesses of 


Tantrayana suggesting the prevalence of the 
pantheon in the entire valley. 
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An image of the fourth Dhyané-Buddha 
Amitabha, which is now worshipped in the 
Soyapuama temple of the Pilgrim Road in Cuttack 
town, was acquired from Udayagiti. The image of 
Amoghasiddhi, the fifth Dhyané-Buddha which 
was brought from G. Udayagiti is now lodged in 
the Jayadeva Orissa State Museum, Bhubaneswar. 
Vajrasattva is considered as the sixth Dhyani 
Buddha in Nepal. An image of this god is 
preserved in the Indian Museum, Calcutta. This 
was acquired from Solampur in the district of 
Balasore. Amongst a fairly large number of 
sculptures excavated from the debris round the 
main stupa at Ratnagiri, there exists an image of 
Vajrasattva. In the Achutrajpur hoard of bronzes 
housed in the Jayadeva Orissa State Museum, 
there exist five icons of Vajrasattva. 


In the Buddhist pantheon, Lokecvara or 
Avalokitcevara is very famous as a Bodhisattva, 
who emanates from the Dhyané-Buddha 
Amitabha. At almost all the places of Orissa 
which were of Buddhist importance in the past, 
images of Avalokitegvara of different varicties like 
Khasarapaéa, Jaoamukuoa, Siahanida, Caikhapaéi, 
Caikhaiatha etc. are met with. 

Padmapaéi is a Bodhisattva, the icons of 


which are seen in abundance in Lalitagiri. An 
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image of Padmapaéi is found at the site of 
Ratnagiri. In the Hanuman temple at Mahanga, 
an image of Padmapani Bodhisattva is found. 
Such an image recovered from the village 
Baéecwarnasi in the district of Cuttack, is 
preserved in the Jayadeva Orissa State Museum. 
In the premises of FM. College, Balasore such an 
image is also seen firmly planted to the ground. 
From the ruins of Buddhist establishment at 
Vajragiti in the district of Cuttack, two images of 
Padmapaeéi have been shifted to the Orissa State 
Museum for proper preservation and display. 


Vajrapaéi is the principal Bodhisattva of the 
Vajra family presided over by the Dhyani-Buddha 
Aknobhya. An image of Vajrapaci was collected 
by the late R.P. Chanda for the Indian Museum, 
Calcutta from the collection of a local Zamindar 
of Kendrapara. Another such image from Vajragiri 
is now preserved in the Jayadeva Orissa State 
Museum. Other images of Buddhism like 
Manjushri, Maitreya, Heruka, Trilokyavijaya, Yamari, 
Jambala, Sambara, Prajnaparimita, Tara, Amitabha, 
Marichi, Aparajita, Kurukulla, Harit, Chunda are 
scattered all over Onssa and a few of them are 
preserved in State Museum, which bear testimony 
jo the fact of influence of Tantric Buddhism in 
Orissa for many centuries. 
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In course of time, Buddhism declined in 
Orissa and with its decline, people lost all interest 
in it and, thus, the monasteries and other Buddhist 
establishments were abandoned, allowing them to 
be covered by dense vegetation. Thus the Buddhist 
plastic art gradually died away. Later on Buddhism 
was supplanted by Caivism and at some Buddhist 
sites Caivite temples raised their heads. At some 
other places Buddhist deities were converted into 
Hindu deities and such instances are many. 


The impact of Tantrayana on the Oriya 
literature and Oriya society is manifold. The 
literature of Tantrayana, i.e. the Charyagétis and 
Dohagéts etc. has influenced the Oriya poets 
from the fifteenth century A.D. till the modern 
time. The social customs depicted in that literature 
are still alive in the present-day Oriya society. 
Tantra and Tantric culture, it is believed, will 
continue to cast their shadows on human life and 
behaviour of Orissa for ages to come. 


Thus Orissa had played an important role in 
the emergence and development of Tantrayana, 
the last phase of Buddhism consisting of 
Vajrayana, Sahajayana and Kalachakrayana, which 
infludhced the Oriya literature and society to a 
marked extent and thereby formed part of the. 
Orissan culture. 
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The author is an acknowledged 
authority in Oriya literature 
and has authored the book 
entitled Tantric Buddhism. 
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This is the shortened form of an article published under the 
same title in the Journal of the Institute of Asian Studies, 
Vol. XI-No.2, March, 1994. 
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TARANATHA’S ACCOUNT ON 
BUDDHISM IN ORISSA 


Prof. Karuna Sagar Behera 


Taranatha, of Middlepath received wide 
acceptance. The ruler of Odivisa then was King 
Munja. Acharya Nagarjuna built Buddhist temples 
in the kingdoms of Odivisa, Bhangal, Radh etc. 


Cogent evidence about Ratnagiri of Odivisa 
was available during the rule of Raja 
Buddhapaksha. Mention had been made to the 
effect that on a hill in the eastern side of 
Odivisa, Raja Suddhapaksha built a monastery 
called Ratnagiri during the last phase of his life 
which lies on the sea coast. He got three copies 
of literature on Mahayana and Hinayana 
Buddhism, made and kept them inside the 
premises of the monastery. He established eight 
huge centres of Buddhism and made arrangements 
for housing 500 Buddhist monks there. Historians 
have identified Buddhapaksha as Narasimha Gupta 
Baladitya of Gupta dynasty. The famous 
archaeologist Debala Mitra, in course of 
excavations at Ratnagiti in Jajpur district, brought 
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to limelight unassailable evidence of existence of 
a Buddhist Settlement (Buddha Vihara), Stupas, 
Buddha’s images etc. It is known from seals that 
the name of the Buddha Vihara is ‘Ratnagiri 
Mahavihara’ and from historical records, it is 
evident that the period of construction dated 
back to Gupta period. Ratnagiri was a famous 
Buddha Vihara. The Minister (Ungala) of Raja 
Buddhapaksha constructed on the sea coast of 
Bengal another Vihara called ‘Debagir?’ on a hill in 
Bengal similar to that of Ratnagiri. During the 
regime of Buddhapaksha, a Brahmin named 
Bruhaspati constructed many Buddha temples in 
Cuttack. 


During the time of Acharya Dignaga, the 
king of Odivisa was Nagesh and his Brahmin 
minister was Nagakesh. Acharya Loipa initiated 
both of them to Buddhism. After attaining 
enlightenment, the name of the king became 
‘Daripaka’ and that of the Minister became 
‘Dingipa’. 

Taranatha refers to the name of one Bhadra 
Palit, a Brahmin of Odivisa, who believed in 
Buddhism, Acharya Dignaga passed away after 
continued meditation in a cave located in a 
solitary place inside a jungle named ‘Bhottoshek’ 
or ‘Bhorosaila’ in Odivisa. According to Dr. Nabin 
Kumar Sahoo, the village Delang in Puri district 
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was named after Dignaga and a hill close to this 
place was called ‘Bhorosaila’. 


Bhadra Palit accepted Buddhism after coming 
in contact with Dignaga. He became the Minister 
of an Odivisa king and constructed 16 huge 
Buddha Viharas. He also led his life in a solitary 
jungle. During the period of Sen dynasty, a great 
Pandit named Sakyashree was a famous scholar in 
Tarka Sastra. After destruction of ‘Dantapur!’ and 
‘Vikram Saila Vihara’ by Mohammedan invaders, 
Pandit Sakya came to the Buddha Vihara at 
Jagaddala. After staying there for 3 years he left 
for Tibet. It is revealed from Taranath’s account 
that Pandit Santi Deva had lived in Kalinganagart. 
A famous Buddhist philosopher Dharmakirti built 
a temple in Kalinga (Orissa) and laid down his 
life after initiating many people to Buddhism. It 
is said that in course of cremation of his deadbody, 
there was floral rain. Near Gunupur in South 
Orissa (Now in Rayagada District) there is an 
ancient temple on Jagamunda hill. The name of 
Dharmakirti finds mention in the records of 
Utkeerna. 


Even after invasion of Magadh by 
Mohammedans, some Buddhist centres had sprung 
up in Kalinga and the traditions of Buddhism 
continued unabated. There lived a famous pandit 
named Narasurya in Kalinga. Likewise, a Brahmin 
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named Balamitra born in Kalinga was a great 
patron of Buddhism. He constructed many 
Chaityagrihas of Buddhism. In Orissa, besides 
Brahmins, many people of other communities 
and castes also embraced Buddhism. Bodhibhadra 
was born in a Vaisya (merchant) family of Orissa. 
He acquired profound knowledge in Bodhisa 
philosophy. The king of Orissa named Biracharya 
was a good friend of the king of Bengal and he 
construced a Boudha Vihara in Orissa. Munja, 
the Raja of Orissa had lived in this Buddhist 


settlement. 


Taranatha admits that Padmavajra and 
Kambalpa were the famous propounders of 
Tantrayana Buddhism. In the detailed account of 
84 Siddhacharyas , Kambalpa is described as the 
disciple of Siddha Vajraghanta of Orissa and he 
was the teacher of king Indrabhuti. Taranatha 
also describes that Buddhism had great influence 
in Otissa. Many Buddhist settlements and centres 
of learning were developed in Orissa and ancient 
Kalinga. 

Mukunda Deva (1560-1568 A.D) was the 
last independent king of Orissa. Taranatha says — 
‘Mukunda Deva had won and annexed many 
kingdoms to his own then. He built many temples 
for the local people and some small centres for 
Buddhists. Due to his sustained efforts, Buddhism 
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had progressed’. According to Taranatha’s account, 
it is presumed that Buddhism remained 
undisturbed in Orissa till 1568 A.D. By the 16® 
century A.D., in other regions Buddhism had 
almost reached the point of decimation. Since 
Taranatha wrote the book in 1608 A.D,., it can be 
safely concluded that the materials provided ate 
correct. From Taranatha’s graphic description, a 
justifiable impression can be carried to the effect 
that Orissa’s contribution for growth and 
development of Hinayana, Mahayana and later 
Tantrayana philosophies of Buddhism, was 
significant. 


The writer is Emeritus Professor of History 
and former Vice-Chancellor, 
Fakir Mohan University, Balasore. 
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ORISSA AND THE 
INTRODUCTION OF 
ESOTERIC BUDDHISM INTO 
CHINA 


Prof. Karuna Sagar ‘Behera 


Buddha preached his teachings in the sixth 
century B.C. In the same century in China, there 
were great teachers such as Confucius and Lao- 
t-se. The teachings of Buddha were not meant 
only for his followers. Those had universal appeal. 
The Buddhist monks carried the message of 
Buddha for Bahujana-Hita-Sukhaya, i.e. for the 
good and happiness of people. By third 
century B.C. during the time of Asoka it 
had already become an all- India religion. 
If great conquerers could march into 4% 
different lands to cause bloodshed 
and annex kingdoms, men of peace 


could undertake hazardous journeys 
by land and sea routes to preach the 
Dhamma of peace and non-violence. 


Buddhism reached China about 
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the end of the first century B.C. In the subsequent 
centuries, it made progress in China. Buddhist 
monks and scholars came to China to work 
among the Chinese. In 405 A.D. the king of the 
Tsin dynasty showed great respect to Kumarajiva, 
a great Buddhist scholar of India. He organized 
translation of various texts in Chinese. He is 
considered as the first teacher of Madhyamika 
philosophy in China. Many Chinese monks such 
as Fahien, (5® century), Xuan Xang, (7* century) 
and It sing (7th century) travelled to India to 
gain first hand knowledge of Buddhism. Of 
these travellers, only Xuan Xang visited Orissa in 
about 639 A.D. Buddhism made remarkable 
progress in Orissa and the profound influence of 
Buddhism is evident from the Buddhist remains 
found all over the state. Hinayana and Mahayana, 
with its two important branches such as 
Madhyamika and Yogachara school of thought 
found acceptance in Orissa. The late tantric phase 
of Buddhism in Orissa, as in other parts of 
Eastern India, placed emphasis on mandals, 
mantras, kriyas and yogic practices for attainment 
of Bodhi. The simple faith assumed an esoteric 
character with secret rites. The inner meaning of 
such practices were understood by only the intimate 
few. The great monasteries of Orissa such 2s 
Ratnagin, Udayagiri, Lalitagin, etc. founded eatlier, 
came under the influence of esoteric Buddhism in 
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about the 8® century A.D. Ratnagiri became a 
famous centre of Kalacakra Tantra. The Buddhist 
sculptures of Haripur (Puri district) were inspired 
by Mahayana Tantra. The influence of 
Mahavairocana Sutra is evident from images of 
Vairochana found at Udayagiti and Ratnagiri. 
Images of Vajrasattva, Vajratara, Vairocana, Bhi 
Sambodhi, Trailoyakya Vijaya, etc. discovered from 
different parts of Orissa indicate the importance 
of Esoteric Buddhism in Orissa. 


The Esoteric Buddhism was introduced into 
China from Orissa. It is known from the Chinese 
sources that Subhakara Simha (637 — 735 A.D), 
a Buddhist monk of Orissa, first introduced 
esoteric Buddhism to China. Subhakar Simha was 
the son, of king Budhakara of Uda or Odra. He 
was probably a king of the Bhaumakara dynasty. 
After death of the king, Subhakara Simha ruled 
for some years, and then abdicated in favour of 
his brother Subhakar Sinha who joined the 
Buddhist order and studied at Nalanda under the 

celebrated Pandit Dharmagupta who 
~ˆ advised him to go to China to 
22 spread the tenets of the Yogacara 
3 school. 


oe — The Bhaumakara kingdom 


77. : | 
/ in Orissa had its capital in the 


vicinity of Viraja or modern 
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Jajpur. Hence the homc land of Subhakar Simha 
could have been in the Jajpur area. Subhakar 
Simha left Orissa in about 715 A.D. carrying with 
him many Buddhist esoteric texts including the 
famous Maha Vairocana Sutra. He reached China 
in 716 A.D. and arrived in the Chinese capital of 
Chang-an. The T’sang emperor of China Xuan 
Zang received him with great honour. Subhakara 
Simha in spite of his old age, did : remarkable 
work to spread Tantric Buddhism in China. He 
translated into Chinese the Maha Vairocana Sutra 
and Susiddhi Kara Sutra which were the principal 
texts: of esoteric Buddhism. One of the last 
translations made by Subhakar, probably at the 
royal request, was a Tantric ritual for the worship 
of Kuan Shi Tien. Subhakar Simha was famous 
in China as Shah Wu Wei. He died in 735 A.D. 
and was buried in Longmen in Lo-yang. In 1994, 
I visited the birth place of Xuan Xang at Yanshi 
and had the opportunity to visit the impressive 
Buddhist remains. ” 


About 12 km from Lo-yang, there is the 
famous White Horse Monastery established in 
China in 68 A.D. In 67 A.D. Kashyapa Matanga 
visited China and permanently settled at Lo-Yang. 
The white horse Monastery associated with him, 
became the launching pad tor the spread of 
Buddhism in China, Korea and Japan. The 
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Longmen CGrottes, about 13 km to the south of 
Lo-Yang is one of the best known centres of 
Buddhism in China. The excavation of the caves 
began in 474 A.D. Located on the side of the Yi 
river, the cliff face is cut into a series of caves 
and niches containing 100,000 Buddhist images 
measuring from 2 c.m. to 17 mt high. The 
gigantic images of Lokesvararaja Buddha is an 
outstanding specimen of Buddhist art dating 
back to 672 A.D. The central image of 
Lokesvarapaja Buddha is about 17 mt. in height. 
The images of Budha bear witness to the influence 
of Buddhism in China during the T’sang dynasty 
(618-907 A.D.) One of the Chinese scholars told 
me that in the 7"-8" century at Lo-yang there 
were nearly 10,000 Buddhist monks from India 
and some of them could be from Orissa. The 
Chinese people know about a ‘City of Joy’ located 
in Orissa where people were happy and 
prosperous. Xuang Xang, a native of Lo-yang 
could have given a good impression 
about Orissa as a land of 
Buddhism. 


Subhakar Simha was an expert 
in Mahavairocana Sutra. In his home 
land at Udayagiri in Jajpur District, 
a beautiful image of Mahavairocana 
is found from excavation. It is 


Maha Vairochan 


131 


Digitized by srujanika@gmail.com 


richly ornamented and wears a tall crown. His 
two hands display Bodhyagimudra. The 
Mahavairocana mandala sculpture from Udayagiri 
is based on the Vajradhatu mandala. Hence it 
may be identified as Vajradhatu Vairocana, who is 
chief deity of Sarva Tathagate Tallava Samgtaha. 
In Ratnagini, in Jajpur District images of Vairocana 
Bhi Sambodhi have been discovered. The images 
generally identified as Manjusti, are 
identfied as Vairocana Bhs Sambodhi 
by experts of Sino-Japanse Buddhism. 
One such image from Ratnagiri sits 
4 majestically in the Samadhi mudra. 
It is significant that Vairocana Bhi 
gl Sambodhi is the main deity of the 
Maha Vairocana Sutra. Stylistically the 
images may be assigned to about 9* century A.D. 


Apart from esoteric Buddhism, Subhakar 
Simha, an expert of Yoga, introduced to China 
the concepts of Yoga-Ganesa and double form 
of Ganesa. The esoteric cult Ganesa was very 
popular in 11*® century although no sculptural 
representation is available. In Japan, Ganesa was 
regarded as a manifestation of Vairocana. It may 
be mentioned that in the Yogacara school of 
thought, Ganesa is a Buddhist deity. 


Subhakar Simha has left no account of his 
travel like Xuan Xang and It-sing. As the central 
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Asian land route was unsate, he could have 
reached China by sea route via Sti Lanka and 
Java. He probably left for China from the port of 
Chelitalo (Caritra) which was a famous port of 
the Odra in the 7® century. The identification of 
this port, mentioned by Xuan Xang, is problematic. 
In the early medieval period, Odra was located to 
the south of the Mahanadi river and hence 
Chelitalo may be searched in the central coastal 
Orissa to the south of Mahanadi. 


The contact with China continued in the 
second half of the 8® century A.D. In 795 A.D. 
a king of Odra, who had deep faith in the 
sovereign law, sent an autographed manuscript for 
the Chinese emperor. In the Chinse source “the 
king of Odra is mentioned as the fortunate 
monarch who does that is pure, the lion”. He is 
identified with Siva Kara Unmatta Simha of the 
Bhaumakara famuly. ‘I'he early rulers of the dynasty 
patronized Buddhism and assumed the titles such 
as Paramopasaka, Paramatathagata and 
Paramasaugata. The autographed manuscript sent 
by the Odra king contained the last section of 
Avatamsaka, the section relating to the practice of 
Boddhisatva Samantebhadra (Gandavyuha). The 
manuscript was carried by the celebrated monk 
named Prajna. Prajna was born in Kepisa. He 
studied Buddhist scriptures in different places of 
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Northern India, including Nalanda, which was a 
great centre of learning. After spending eighteen 
years in learning, he settled in a monastery in 
Odra to study Yoga. The name of the monastery, 
however, has not been mentioned. But it was a 
prestigious centre of Buddhist learning for which 
Prajna, after cighteen years of learning, chose to 
settle there. From Orissa Prajna proceeded to 
China where he translated Buddhist texts such as 
Mahayana Bodhi and Satparamita Sutra. 


From the Chinese and early Japanese sources 
it is clear that Orissa took a leading role in 
introducing esoteric Buddhism to China in the 8" 
century A.D., when Orissa was a great centre of 
Sakta and Tantric Buddhsim. 


The author is Emeritus Professor of History & 
Former Vice Chancellor, FM. University, 
Balasore 


୧ ®. ° 
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BUDDHISM IN ORISSA UPTO 
1100 A.D. - AN EVALUATION 
THROUGH 
ARCHAEOLOGICAL 
SOURCES 


Dr. Bijay Kumar Rath 


From the antiquarian remains it seems that 
Buddhism was very popular and it flourished well 
in Ouissa, but: not during the life time of its 
founder, Buddha. Buddhism, in fact, could not 
have hold over Orissa before the time of the 
great Mauryan emperor Agoka: The early Buddhist 
texts recording the biography and travels of 
Buddha, do not inform us about the visit of the 
Enlightened One to this region. But as per the 
Jatakas two merchants from Ukkala (Utkala) are 
stated to have been the first lay disciples of 
Buddha. From the Nikayas it is gathered that the 
Vassa and Bhanna, pupils of Ukkala accepted the 
teaching of the Great Forty which was delivered 
by Buddha at Jeetavan. A passage of the Major 
Rock-Edict No. XIII of Agoka reveals that there 
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were sramanas along with adherents of other 
sects in Kaliiga before the Maurya emperor invaded 
that country. Debala Mitra thinks that in the face 
of Agoka’s conciliatory attitude towards the people 
of Kaliiga, it is very likely that Agoka did not 
exert undue pressure while propagating the faith 
of Buddha in Kalinga. 


Acoka is believed to have constructed a 
monastry for his brother Tissa at a place called 
Bhojakagiti. From the accounts of Hieun Tsang 
it is known that Asoka built morc than ten 
stupas in Ww (U) — tt’ or Oora_at places where 
Buddha had preached. Since the eatly Buddhist 
texts do not corroborate Buddha’s visit to Onssa, 
the above accounts of the Chinese traveller may 
not be considered as fact. Hieun Tsang also 
reports to- have seen a stupa, believed to have 
been erected by Acoka, near the capital of 
Kaliga. 


It seems that Buddhism gradually expanded 
its hold on the religious life of Orissa since the 
time of Agoka, as evident from the archaeological 
and epigraphic sources. The forepart of an elephant 
near the Dhauli Rock Edicts, the huge Civaliiga 
inside the Bhaskarecvara temple at Bhubaneswar, 
the railing posts and the lion capital discovered 
from the close vicinity of the Bhaskarecvara 
temple and now preserved in the Orissa State 
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Museum, had led some scholars to suggest the 
existence of an Agokan Pillar as well as a stupa 
at Bhubaneswar during the time of Acoka. But 
D. Mitra assigns the above archaeological 
specimens, excluding the elephant sculpture at 
Dhauli, to first century B.C. on stylistic grounds. 
At the same time she suggests that there was a 
Buddhist establishment near the Bhaskarecvara 
temple. during the early medieval pétiod as evident 
from the find of images of Buddha, Lokecgvara 
and Tara in the same locality. She also does not 
rule out the prevalence of Buddhism in the area 
around Bhubaneswar before the seventh century 
A.D. This view is supported by the 
Nagarjunakoéoa Inscription of the Iknvaku King 
Vérapurunadatta (second half of the third century 
A.D.) which records the preaching of the 
Ceylonese monks in Tosalé, generally identufied 
with the area around the present Dhaulé. That 
Mahayana seems to have gained ground in the 
city of Tosalé at least in the fourth century A.D. 
is also known from the Gaéoavyuha. 


‘Buddhism was probably eclipsed with the 
rise of Gaivism at Bhubaneswar about the seventh 
century A.D. In fact Bhubaneswar, the temple 
town, has a large number of Caiva shrines dating 
back from the seventh century A.D. Bhubaneswar 
became a main Gaiva center with the active royal 
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patronage it received from the different royal 
dynasties such as the Gailodbhavas, the Bhauma- 
karas and the Somavaagés”. “But the imprint ot 
the images of Buddha on the figures of the 
deified Pagupata teacher Lakulésa on the temple 
of the seventh and eighth centuries A.D. is 
unmistakable. But for the staff (lakuoa), the 
images of Lakuléca would easily be confounded 
with those of Buddha. The findings of the 
images of Lokecvara, assignable to the eighth- 
ninth century A.D. from the close proximity of 
the Bhaskarecvara temple would point to the 
existence of ‘Buddhists at Bhubaneswar before 
the rule of the Somavaacé kings. 


Other Buddhist establishments grew up in 
ancient Orissa from the time of the Guptas. 
Ratnagiri in the district of Cuttack was one such 
centre. From the Buddhist literary sources we get 
references to the Ratnagiri Vihara, built during 
the time of king Buddkhapakcga in the country of 
Odivisa. A large scale excavation conducted at 
this site by the Archaeological Survey of India 
has brought to notice the remains of a large- 
Buddhist establishment dating from the epoch of 
the Gupta king Narasiahagupta Baliditya (first 
half of the sixth century A.D.) who was probably 
referred to as Buddhapaksa by the Buddhists. 
Buddhism has an unhindered growth at this 
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centre as well as the nearby places of Lalitagiri 
and Udayagiri from this time onwards. At both 
these places large number of Buddhist sculptures 
and extensive ruins in the shape of mounds are 
still to be noticed. These above places were 
important centres of Mahayana form of 
Buddhism. 


Another important Mahayana centre, 
belonging to the sixth century A.D. or earlier, was 
located at Jayarampur in the district of Balasore. 
The finds from this place include a metal image 
of Buddha, a stone image of a goddess and a 
copper plate. The copper-plate belonging to 
Gopacandra and issued in his first regnal year 
records the grant of the village Cvetabalika to the 
Mahayanist Bhikniu-saigha for the construction of 
a Vihara at Bodhapadraka identified with present 
Jayarampur. The Sumandal Copper Plates, dated in 
the Gupta year 250 (A.D. 569), describes the 
donor Pathivévigraha, as a BhaO6araka. 
PAathivévigraha was apparently ruling over the 
Kaliga-ranora as a feudatory of the Guptas and 
the use of the epithet Bhaooaraka by the king 
would lead us to believe that Buddhism had some 
influence over Kaliiga by the sixth century A.D. 
Charles Louis Fabri draws our attention to some 
Buddhist sites of western Orissa, which formed 
part of the Kosala territory. One of these sites is 
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located at Ganiapalli in the district of Sambalpur, 
which he assigns to a period from the early 
centuries to the sixth century A.D. Buddhism was 
in a flourishing state in Orissa during the seventh 
century A.D. From Hieun Tsang’s account we 
come across the names of several Buddhist centres 
located in the three regions of the then Orissa, 
viz., Oora, Koigoda and Kaliiga. The people of 
Oo6ra, according to the Chinese pilgrim, were 
indefatigable students and many of them were 
Buddhists. There were above 100 Buddhist 
monasteries, and a myriad Brethern-all Mahayanists 
. He also refers to the famous monastery Pu-sie- 
P’o-k’ i-li or Punpagiri and the sea port Che-li-ta- 
lo. Unfortunately both the above places have not 
yet been satisfactorily identified The excavation 
at Ratnagiri has revealed that during the seventh 
century A.D. the Monastery 2 was built. 


Wih the rise of the Bhauma-kara kings to 
power about A.D. 73G Buddhism got a further 
impetus. The first four rulers of this dynasty - 
Knemaikardeva, Civakaradeva-I, Cubhakaradeva-l, 
and Cubhakaradeva-1I] — had extended royal 
patronage to this faith and bore such epithets as 
Paramopasaka. Parama-tathagata, Paramasaugata and 
Sanugatdsraya, respectively During the rule of 
Civakaradeva 1 of this dynasty about A.D. 795, a 
copy of the Gaéoavyuha was sent to the Chinese 
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emperor Te-tsong. All the above kings had not 
merely professed the faith but took active interest 
in the furtherance of Buddhism. This is evident 
from the Dhenkanal plate of Trébhuvana- 
mahadevi-I. Even these kings of the dynasty, 
who did not profess the faith had donated lands 
to Buddhist establishments. The Bhauma-kara 
records refer to the Buddhist establishments of 
Jayacrama-vihara and a cave at Dhauli near 
Bhubaneswar. Jayacrama-véhara has been identified 
with Jagati near Talcher. Gopinathpur near Talcher 
with its extensive mounds and Buddhist images 
was no doubt, a flourishing Buddhist centre 
during the Bhauma-kara rule in Orissa. 


Other Buddhist sites assignable to this period 
are Khadipada-Mohanapara, Ayodhya, Kupari 
Solampur in the Balasore district; Lalitagiri, 
Udayagiri, Kulanagiri and Ramecvara alongwith 
the Ratnagiri in the valley of Birupa-Citrotpala in 
the Cuttack district, Banesvaranasi and Chaudwar; 
the Praci valley; and Baud town in the Phulabani 
district. Most of these places have yielded a large 
number of Buddhist images such as Buddha in 
different postures, Bodhisattva figures, Tara, Marici, 
etc. 


From the study of these Buddhist sculptures 
it is evident that the Mahayana doctrine gradually 
transformed itself into Vajrayana about the middle 
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of the ninth century A.D. and the overwhelming 
number of Vajrayana images would point out 
that Vajrayana found a most fertile soil in ancient 
Orissa. King Indrabhuté and his sister Laksiméikara 
of Uooiyana, identified wih Orissa by scholars, 
were great exponents of Vajrayana, also called 
Tantric Buddhism. The introduction of Tantric 
form of worship in the Mahdgyana-Buddhism 
ushered in a new stage in the development of 
the history of Buddhism in Orissa, which attained 
its pinnacle of glory during the Bhautma-kara 
regime. 


With the advent of the Somavaacé kings 
the positon of Buddhism does not seem to have 
changed much in Orissa. The Somavaagé kings 
were mostly the followers of Braihminism. But 
their secular approach towards the followers of 
the other faiths had helped the Buddhists and 
the Jainas to carry on with their activities, which 
they certainly did, until after the Somavamsi rule 
ended in Orissa about A.D. 1112. Buddhism 
flourished unabated, but in certain selected centres, 
as indicated by the archaeological evidences of 
our period. 


Buddhist antiquities belonging to our period 
are found mainly at Ayodhya and Solampur of 
Balasore district; Ratnagiri, Lalitagiri, Udayagiri, 
Brahmavana near Salipur, Kendupatna (Birupa- 


142 


Digitized by srujanika@gmail.com 


Citrotpala valley), Chaudwar and Banesvaranasi of 
Cuttack districts the Praci valley; and Kuruma, 
Banpur, Haripur and Bhubaneswar of IKhurda 
districrt. These antiquities include various images 
of Vajrayana and Mahayana pantheon. 


We do not have many recorded evidences to 
show the state of Buddhism in Orissa during the 
period under discussion. Two copper plate charters 
of the Somavaagé dynasty give us some 
information about Buddhism. The Banpur Charter 
of Indraratha, discovered from a place called 
Achyutarajapur near Banpur, states that the king 
granted a village to defray the cost of ritualistic 
offerings to be made to Khadiravaéi-bhadoarika, 
considered to be a Tara image of Koigoda 
maéoala. The Ratnagiri Charter of the last 
Somavaacé king Karééadeva was discovered within 
a mound at Ratnagiri which, on excavation, 
tevealed a singlewinged monastery. The Charter 
records the grant of a village in favour of Raéé- 
Karpuragré who hailed from Solanapura-mahavihara. 
We have seen earlier that Raéé-Karpuragré probably 
belonged .to a family of professional dancers. D. 
Mitra suggests that probably Karpuragri passed 
her retired lite in Ratnagiri mahavihara either as a 
lay devotee or a Dbhiknuéé and the village was 
donated to ~mcet her expenses at Ratnagiri. 
Solanapura-mahavihara and Koégoda referred to 
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in the above Somavaagé records were known 
centres of Buddhism from the earlier period. 


From the Tibetan accounts it appears that 
Onssa, particularly the instituon of Ratnagiri, 
played a significant role in the emergence of the 
Kalacakra-tantra. The practice of Kalacakrayana, 
an offshoot of Vajrayana, was introduced towards 
the end of the tenth century A.D. From the 
Tibetan references it seems that Ratnagiri had 
become a renowned centre of learning in Buddhist 
practices during the Somavaagé rule in Orissa. 
One such source from Tibet Pag Sam jon Zang 
states “at the last moment of the king (Mahipala) 
Acarya Bitoba came and Vajrapaéi instructed him 
to go through magic to Sambhala where Kalacakra 
would be found. He went there and brought it 
to Ratnagiri and explained the doctrine to Bhikfiu 
Abadhutipa, Bodhigré and Naropa”. According to 
D. Mitra, Ratnagin’s importance during this period 
as an important centre of Vajrayana and its 
offshoot Kalacakrayana is evident from the 
numerous votve stupas with reliefs of divinities 
of the Vajrayana pantheon, separate images of 
these divinities and inscribed stone slabs and 
moulded terracotta plaques with dharaéés found 
as the result of excavation at Ratnagiri. 


So we find that during the rule of the 


Somavaacés, Vajrayana and its offshoot 
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Kalacakrayana flourished in Orissa, Ratnagiri being 
their main centre. It can be said that Buddhism, 
like Jainism, had prospered well during this period. 
The state of Buddhism during the period is 
evident from the numerous sculptures of this 
faith, marking the excellence attained in the field 
of plastic art under the Somavaacgé regime. Besides, 
the name and fame of the Buddhist centres of 
this period spread far and wide. Kalacakra-tantra, 
as stated above , was an important contribution 
of this period to the history of Buddhism. 
The author was Superintendent, 


Orissa State Archaeology 
Bhubaneswar. 
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GLIMPSES OF THE 
BUDDHIST ART OF ORISSA 


Prof. Karuna Sagar Behera 


Orissa possesses an extremely rich Buddhist 
heritage which includes, among others, Buddhist 
images, stupas, viharas and temples. The beautiful 
Buddhist images of Orissa can vie with the best 
works created anywhere in India. 


It was in this land of Kalinga that the 
mighty Maurya Emperor Ashoka (269-232 B.C.) 
was converted to Buddhism after the famous 
Kalinga wat. In the words of his Rock Edict 
XIII : 


‘When Piyadasi, the Beloved of the Gods, 
had been consecrated eight years, Kalinga was 
conquered. 150,000 were taken away from that 
place, 100,000 were killed there and many more 
than that died. After that, now that the Kalingans 
are taken away there commenced in the mind of 
Beloved of the Gods, an ardent desire for the 
practice of Dhamma, love of Dhamma, and 
teaching of Dhamma. On conquering Kalinga, 
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there is regret on the part of the Beloved of the 
Gods.” 


Thus it is evident that the people of Kalinga, 
through their suffering, changed Chandashoka 
into Dhammashoka. Ashoka gave up the policy 
of military conquest and adopted the new policy 
of Dhamma Vijaya which was flavoured with 
love. It was from this land that the message of 
peace and non-violence began to spread 
throughout India. 


The conquest of Kalinga by Ashoka led to 
a phenomenal growth of Buddhism in the 
province. Ashoka is said to have built a monastery 
called Bhojakagiri Vihara, for his brother. Jt is 
quite possible that an Ashokan column once 
existed in Bhubaneswat. In the 1* century B.C. 
there was a Buddhist Stupa in Bhubaneswar, of 
which a few railing posts are left behind and 
preserved in the State Museum. In the 6“ century 
A.D.(Copper plate .inscription of Gopachandra 
refers to the construction of a Vihara at 
Bodhipadraka with Avalokitesvara as its presiding 
deity. The Chinese pilgrim Huan Tsang who 
visited Orissa in the seventh century, saw morc 
than 100 Buddhist monasteries including the 
famous Puspagiti monastery on a mountain. Many 
of the Bhaumakara kings, who ruled in the 8“— 
9“ centuries, were devout Buddhists. In 795 A.D. 
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the Chinese Emperor Te-tsong received an 
autographed manuscript of the Gandavyuha from 
a Buddhist king of Orissa. 


Buddhism prevailed in Orissa till about the 
16® century, long after it had disappeared in most 
other areas. Even now Buddhism is a living 
religion in a few villages of Cuttack district. 


This holy land has, over the centuries, scen 
the growth of several Buddhist establishments. 
The Buddhist vestiges are now scattered all over 


the State. 


Dhauli, 11 k.m. 
south of Bhubaneswar, 
evokes memories of the 
| famous Kalinga War. The 
IE Major Edicts of Ashoka 
MM are engraved on a mass 
: arULASZE| of rock, by the side of 
Fig.1 Rock-cut Elephant, Dhauli the road leading to the 

summit of the hill. The duplicates of these 
Edicts are also found at Jaugada in Ganjam 
district. The Rock edicts found here include 
Nos.I-X, XIV and two separate Kalinga edicts. 
The Major Edicts Nos. XI, XII and XIII are 
omitted. The omission of Rock Edict XIII, which 
refers to the Kalinga War, is significant. In Rock 
Edict VI, Ashoka expressed his concern for the 
welfare of the whole world. 


148 


Digitized by srujanika@gmail.com 


The rock-cut elephant, at 
Dhauli above the Edicts, is the 
earliest Buddhist sculpture in 
Orissa which belonged to 
Ashoka’s reign. The stone 
elephant representing the 
forepart only, exhibits a 
temarkable plastic sense of 
form and volume along with 
dignified movement, natural to Fig.2 Halahala- 
that of an animal. According “okcovara, Megheswars 


Temple, Bhubaneswar: 
to the Buddhist tradition, the 
Boddisattva descended from heaven in the form 
of an clephant. Hence the Dhauli Elephant 
probably represents the Buddha. 


The three jewels among the ancient centres 
of Buddhism in Orissa are Lalitagiri, Udayagiri 
and Ratnagini and for all lovers of art, these have 
strong claim to their attention like other Buddhist 
monuments of India such as Bodhgaya, Nalanda 
and Sarnath. 


Lalitagiri (charming hil) is a place of natural 
beauty and charm which provided an ideal 
environment for the Buddhists. Even now, the 
hal-top offers fascinating views of the villages and 
green rice fields all around. The Buddhist 
establishment, which existed here, has now been 
reduced to extensive mounds which are spread 
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over the Parabhadi and the 
Landa hills. A multitude of 
Buddhist sculptures from the site 
have found their way into the 
local museum. The Boddisattva 
images of Orissa are some of 
the most beautiful figures 
produced anywhere in India and 
particularly those from Lalitagiri 
are the loveliest of all Orissa 
creations. R.P. Chanda was of 
` opinion that “no connoisseur will 

Fig.3 Standiog hesitate to include the 
Buddha, Lalitagiri Boddhisattvas 
found on the Lalitagiri 
among the most lovely 
things shaped by the hand 


of man.” They are extremely 


graceful and are more lithe 
in body proportions having 
long and pliable fimbs. 
Among the important 
images of the place, mention 
may be made of the figures 
of Padmapani, Manjusri, 
Vajrapani, Matreya, Jambhala, 
Tara and Aparajita. For 
example, the image of 


n Fig.4 Vajrapani 
Vajrapani now in the Indian Lalitagi 
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Museum, Kolkata is remarkable for its beauty and 
artistic workmanship - the tall and slender figure 
of Vajrapani standing in Tribhanga has a rare 
grace of its own indicating the lingering Gupta 
influence on the Buddhist art of Orissa. The 
standing Buddha images of Lualitagiri with wet 
drapery style are reminiscent of the Gupta 
traditions. A colossal image of Buddha in earth- 
touching attitude is an outstanding specimen of 
the Lalitagin art. The serene expression on the 
face and soft modelling of its limbs, make it a 
masterpiece of Orissan art. Another colossal 
Buddha head provides an idea as to its original 
size and missing lower portions. 


The Buddhist images, imitation Kushan coins, 
a gold coin of Chandragupta 11 (now in State 
Museum), architectural fragments and other 
antiquities indicate the great importance of the 
site. Excavations conducted in a portion of the 
Landa hill have revealed remains of a few small 
stupas, an apsidal Chaityagriha and brick walls of 
the ancient Buddhist establishment. The stone 
Swupa. situated near the site of the Museum, iS 
unique for having yielded reliquary caskets, which 
indicate its remarkable sanctity. A large-scale 
excavation of the mounds has thrown new light 
on the past glory of this great centre with a 
series of four Viharas. ‘The establishement of one 
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Vihara is attributed to Chandraditya, who is 
identified with Gupta ruler Vishnu Gupta (6" 
Century A.D.). The site, on grounds of epigraphic 
evidence, dates back to the early centuries of the 
Christian Era. 


The Buddhist establishment at Udayagiri, 
beyond the Birupa river, sprang up in a semi- 
circular plain set against picturesque lulls. Amdist 
the ruins can be seen a large trock-cut stepped 
well and a brick Stupa with fine images of 
Buddha attached to it. 
The existence of 
monasteries is indicated 
by an ornate door frame 
(now in Patna Museum) 
and a large image of 
Buddha in a quadrangular 
mound at the site. 
Excavations there have 
brought to light a Vihara 
square on palm, with 
central courtyard, cells etc. 
A significant feature of 
this monastry is the 


shrine complex with a 
seated Buddha image. A 
Pradaksina Patha, around the shrine is a novel 
feature which is quite unique in Orissa. An 


Fig.5 Vairochana, Udayagiri 
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adjoining Vihara and an apsidal structure have 
been partially exposed. One of the hills contains 
rock-cut reliefs of a series of Buddhist figures. 
With recent archaeological excavations, the 
monuments and images are slowly emerging from 
the darkness of the past to enable us to visualize 
the glory that was Udayagiti. 


Excavations at Udayagiri have revealed a 
brick Stupa, two Viharas 
adjoining the Stupa and Aa 
number of Buddhist 
images. The impressive 
brick Stupa has four 
beautiful seated dynamic 
Buddha images on four 
sides. On the west of the 
stupa, a vihara meant for 
the residence of the 
monks has been brought 
to light as a result of 


excavation. The shrine |® ; . 
Fig.6 Buddha in Bhumisparsa- 
back mudcra, Ratnagiri 


complex at the 
houses a magnificent 

image of Buddha in Bhumisparsa mudra. The 
entrance of the shrine is decorated with floral 
and scroll designs.. Around the courtyard, there 
are as many as twenty-one cells. The seal 
discovered from the site reveals that the name of 


153 


Digitized by srujanika@gmail.com 


the monastery was Sri Madhavapura Mahavihara. 
Adjoining the Stupa and the Vihara exist the 
remains of the Vitro with walled enclosure. The 
excavations at Udayagin have yiclded a figure of 
Vairochana which is rare in Indian art. 


Ratnagiri, that brightest jewel of the triad, is 
located in Jajpur district, 
close to Udayagirti and 
about 100 km away from 
Bhubaneswar. The nucleus 
of the monastery complex 
dates back to the Gupta 
period. It assumed great 
importance during the 
early medieval period. The 
Ratnagin Mahavihara, like 
Puspagiri Vihara, was 
known throughout the 
Buddhist world as a great 
centre of learning, and a 


Fig.7 Buddha in Vyakhyana 
mudra (Preaching pose) 
Ratnagiri rival to Nalanda. The 


importance of Ratnagiri in the 10" century is 
documented in Pag Sam Jon Zang, where it is 
stated that Acarya Bitoba went through magic to 
Sambhala where he obtained the Kalachakratantra, 
rought it to Ramagiri and explained the doctrine 
to Abadhutipa, Bodhisti and Naropa. The 
importance of Ratnagin, as a centre of Buddhism, 


154 


Digitized by srujanika@gmail.com 


was considerable enough to attract the attention 
of Lama Taranath in the 17® century. 


The Buddhist monuments, brought to light 
by excavations, are located on the summit of a 
low hill. The main Stupa at Ratnagiri, is now 
survived by its lofty base and a few courses of 
the circular drum, the core of which was in the 
form of a wheel. The Stupa was constructed 
before the 9® century, over the ruins of an earlier 
edifice of the Gupta period. The excavation has 
revealed that the Stupa was renovated after the 
11“ century with constructin of two circular walls 
which altered its orginal plan. The restored Stupa 
was subsequently enclosed by a quadrilateral 
compound wall. Surrounding the great Stupa are 
several smaller Stupas. Apart from these, Ratnagiri 
is exceptionally rich in monolithic votive Stupas. 


The Viharas are located quite close to the 
Maha Stupa in the northern atea. The monastery 
No.1, is the most beauuful Buddhist Vihara of 
Orissa. The magnificent monastery is quadrilateral 
in plan with rows of cells along the sides of the 
inner stone -paved courtyard. The entrance 
complex of the monastery is quite elaborate with 
a front porch and a rear porch. The richly 
ornamented doorway of the Ratnagiri Mahavihara 
is perhaps the only one of its type in India. The 
shrine chamber at the back has a huge seated 


155 


Digitized by srujanika@gmail.com 


image of Buddha in the Bhumisparsa mudra 
flanked by standing figures of Padmapani and 
Vajrapani. The monastery was built about the 7" 
century and sometime after the 11" century, a 
planned overhauling was made to prolong its use. 


The plan of Monastery No. 2 with open 
courtyard, cells and shrine chamber, is similar to 
Monastery No. 1, but it is on a smaller scale. The 
monastery was built on the ruins of an earlier 
monastery some time between the 7* and the 
11*® century. The brick works of the monasteries 
are exceptionally fine. There is evidence of the 
ceilings of the cells being spanned by semi- 
curricular arches. 


The remains of eight 
brick temples have been 
discovered but none of these 
preserves their superstructures. 
The only extant structural 
temple, made in the usual 
Onrissan style, is the temple 
of Mahakala. 


Ratnagiri is rich in 
Buddhist sculptures of 
Mahayana and Vajrayana, 
which are notable for their 


Fig.8 Vajra Varahi, artistic qualities and 
Chaudwar iconographic details. Images 
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of Buddha, Tara, Jambhala, Manjusr, Vasudhara, 
Heruka, Vajrapani, Dhyani-Buddha, colossal Buddha 
heads ate among the rich treasures of Ratnagit. 
Indeed, with its superb stone statues, stupas and 
impressive Viharas, Ratnagiri offers brilliant gems 
of Buddhist art. 


The Langudi hill in 
Jajpur district was another 
important Buddhist 
centre. The site 
continued the rock 
tradition during an carly 
medieval period. A 
number of relief Stupas 
were carved there as 
objects of worship or 
part of the decorations. 
A Stupa has been 


brought to light as a Fig.9 Vajrahunkara, 
result of excavation. The Achyutarajpur 
decorative designs on its railings suggest that the 
beginning of the site may be traced back to the 
early centuries of the Christian era. On the basis 
of inscriptions discovered from the site, it is 
assumed to be the Puspagiri which was an 
important Buddhist centre of Orissa. The site 
awaits large-scale excavation 


Apart from these three centres, important 
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remains have come from Choudwar, Baneswaranasi 
in Cuttack district and 
Jajpur, in Jajpur district. 
Choudwar has practically 
been denuded and fine 
images such as Vajra 
Varahi and Tara proclaim 
the glory of that site. 
The extensive ruins of 
Baneswaranasi together 
with the rare images of 
Prajnaparamita and 
Buddha indicate the rich 
Buddhist heritage which 
is still lying underground. 
Besides being an 
important Sakta centre, 
Jajpur also came under 
Buddhist influence. The image of Padmapani 
now found in Jajpur, is perhaps the largest 
Buddhist image of Orissa. 


Fig.10 Vajrasatva, Solampur 


Kuruma, close to Konark, in Pun district, was 
a flourishing Buddhist centre. A colossal image of 
crowned Buddha in the Bhumisparsa mudra and 
remains of brick structures, indicate the existence 
of a Buddhist Vihara at the site. Badatara, a small 
village near Konark, has also yielded images of 
Tara and other divinities of the Buddhist pantheon. 
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An image of Marichi has 
been fixed to the back wall 


of the Ramachandi Temple. 


The village of Haripur - 
in Puri district has the 
distinction of possessing 
four rare Buddhist 
sculptures which are quite 
unique in the realm of 
Indian Art. Buddhism 
continued in Orissa since 
the days of Ashoka ull as 
late as the 16® century, 
when it had disappeared in 
other parts of India. The 
account of Lama Taranath 
bears ample testimony to this. Orissa contributed 
to the three phases of Buddhism, i.e. Hinayana, 
Mahayana and Vajrayana. Even now Orissa is 
dotted with Buddhist remains. The images of 
Haripur indicate the prevalence of Vajrayana 
Buddhism in Aragad-Haripur area in the early 
medieval period. 


Fig.11 Tara, Ayodhya 


At Haripur, there are four Buddhist sculptures 
kept inside a modern structure. According to 
local people these were discovered in a field near 
the Kuntesvar temple and later on shifted to 
Haripur. The Aragada hill which stands near the 
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site has also yielded Buddhist railing fragment and 
images suggesting the existence of a stupa. 


Of the four images at Haripur, three images 
are unique because of rare iconographic features. 
They are of the same size, being each 15 inches 
x 10 inches. Scholars earlier suggested tentative 
identifications of the images. According to K. 
Tanaka of Tokyo, Japan, these may be correctly 
identified as Ratnasambhava, Amitabha and 
Aksobhya on the basis of Mayajalatantra, the text 
of which is available in China. 


Ratnasambhava 


The three-headed image is an esoteric form 
of Ratnasambhava. His major set of hands are in 
dhyana mudra. His uplifted back hand holds Vajra 
and Nagakesar flowers. He is richly ornamented. 
His each head is provided with a tall jewelled 
crown. The centre crown has a Stupa at the 
apex. The halo has otnate borders.The Triratha 
pedestal has a lion pouncing on an elephant in 
the right side and a recumbent lion on the left. 
In the centre is a kneeling devotee facing two 
vessels filled with offerings.. The sculpture may be 
dated to the 11 century. 


Amitabha 


The image of three-headed Amitabha is 
with six arms. He is seated with the right leg 
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resting on the left. His major left hand holds a 
lotus in front of his chest, while the night hand 
opens the blossoms. His middle set of hands 
hold a rosary and a small object, possibly a jewel. 
His uplifted backhands hold a Vajra and a 
Kamandalu. He is tichly ornamented. His hair is 
arranged in small Jatamukutas and Dhyani Buddha 
Amitabha appears in the centre of the coiffure. 
The halo has ornate borders. The Triratha pedestal 
has a kneeling figure in the central compartment 
with a sword and a female figure each facing the 
vessel filled with offerings. The sculpture may be 
assigned to the 11® century. 


Akshobhya 


He is three-headed 
and has eight arms. He is 
seated in Lalitasana on a 
Visva Padma and holds a 
Vajra against his chest, 
balancing it on one finger 
with the right hand. His 
lower left hand holds a 
noose or the stalk of 
lotus. The remaining right 
hands hold a sword, a 
goad and an arrow while 
two left hands hold jewels, 
a Ghanta and a bow. He is richly ornamented. 
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Fle wears a jeweled crown, which bears the effigy 
of Dhyani Buddha Aksobhya. On the centre of 
the pedestal, there is a kneeling devotee and a 
vase of offerings. The sculpture, on grounds of 
style, may be assigned to the 11 century. 


The sculptures of Haripur indicate the 
existence of Stupa and a rare sculptural mandala 
consisting of Amitabha, Ratnsambhava, 
Akshobhya and Amoghasiddhi as explained in 
the Chapter-II of the Mayajalatantra. The sculpture 
of Amoghasiddhi is, however absent at Haripur. 
Instead, there is an image of Vajrasana Buddha 
in the Bhumisparsa mudra. It is quite different 
from other three-headed and multiarmed images. 
Therefore, it is necessary to explore and perhaps 
excavate the site of the discovery of the images 
to locate the missing image of Amoghasiddhi. 


The site of Aragada, along with the sculptures 
of Haripur deserves protection under the 
archaeological rules. It is also necessary to develop 
good connectivity and other infrastructure facilities 
to attract tourists. 

Achyutarajapur in Banpur, yielded seventy- 
five bronze figures of the Buddhist pantheon, the 
richest hoard so far found in Orissa. These are 
now displayed in the Orissa State Museum at 
Bhubaneswar. The site, like Kurkihar and Nalanda, 


seems to have been an important centre of metal 
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casting. Some .of the images are of the Vajrayana 
form of Buddhism which was quite popular in 
Orissa. The images of Tara and Vajrahumkara 
indicate excellence reached in metal sculpture. 


The main Buddhist 
centres of Balasore district 
ate Solampur, Khadipada, 
Avana, and Ayodhya. 
Solampur can be reached 
across the Baitarani river 
from Jajpur and the 
extensive remains there, 
probably represent the 
ancient Solanpur Mahavihara 3 
mentioned in the copper Fig.13 Details of Manjusri, 
plate grants of king Karna Ayodhya 
of Somavamsi dynasty. The images of Buddha, 
Vajrasattva, Tara etc. discovered there testify to 
the importance of Solampur as a Buddhist site. 


Noteworthy among the finds from Khadipada 
are, a stone image of Buddha in Bhumisparsa 
mudra and a figure of Padmapani Avalokitesvara, 
now exhibited in Orissa State Museum, 
Bhubaneswar. These evidently belonged to a 
Buddhist monastcry. 


Among the Buddhist centres of Balasore 
district, Ayodhya acquired great sanctity as a 
centre of Vajrayana. The prosperity of the 
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Buddhist establishment is indicated by images of 
Marichi, Vajra Tara, Varahamukhi, etc. The 
presiding Goddess of Ayodhya is Marichi. She 
has three faces and eight arms. She stands in 
Alidha attitude on a chariot drawn by seven pigs. 
The image of Vajra Tara, kept in a Siva temple, 
has three faces and she is seated in Padmasana. 
Each head has a tall conical crown and a Dhyani 
Buddha decorates the central Mukuta. She is 
ornately bejewelled and her halo is elegantly 
decorated. She is surrounded by four small Tara 
figures. The most beautiful image of Ayodhya is 
that of the two-armed Goddess Tara. The divine 
expression on her face and the modeling of her 
limbs reveal remarkable artistic sensibility. 


Buddhism was not confined to coastal Orissa 
alone. Buddha images are found at Ganiapalli in 
Baragarh district. These were originally enshrined 
in the chapel of the monastery. With canopies of 
serpent hoods on the head, one represents the 
Muchalinda Buddha, the figures of which are rare 
in India. 

In southern part of Otissa, at Buddhakhol, 
a hil near Buguda (Ganjam district), we have 
some images of Buddha dating back to the early 
medieval period. 


The town of Boudh (District Boudh) was a 
centre of Buddhism. The name Boudh seems to 
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have originated after 
Buddha. The most 
remarkable Buddhist 
antiquity in Boudh is a 
colossal image of Buddha 
“in Bhumisparsa mudra 
and the remains near it 
indicate that it was 
originally enshrined in a 

or quadrangular monastery. 
Fig. 14 Buddha, Baud The site has yielded two 
bronze’ images representing Maitreya and 
Avalokitesvara. Shyamsundarpur and Pargalpur are 
other Buddhist sites of the district. 


Once the capital of the Bhanjas, Khiching 
(Mayurbhanj District), the ancient Khijjingakota, 
has yielded several Buddhist images which are 
kept in Khiching museum. These include a colossal 
image of Buddha in earth-touching posture, 
Manjusri, Tara, Lokesvara etc. The mound of 
Viratgarh reveals the remains of a quadrangular 
brick structure with cells around a courtyard, 
which possibly represent a Buddhist monastery. 
Some images of Khiching are now preserved in 
the Museum at Baripada. The most important 
one is that of an eight-armed Marichi. She stands 
in Alidha pose in her chariot and has three heads, 
the left face being that of a sow. The Goddess 
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carries in her hands; various attributes such as a 
needle, an Ankusa, atrows, a Vajra, a noose, a 
bow and a bough of an Ashoka tree. She is 
richly bejcewelled and an Ashoka ttee branches out 
above her head dress. 


Paradipgatrh, about 
10 k.m. from the port 
of Paradip has a unique 
apsided shrine with 
Gajapristhe style of 
superstructure. Inside the 
temple, a beautiful 
Jatamukuta Lokesvar 
image is worshipped as 
Vishnu. Of particular 
icognographic interest are 
the images of Uddiyana 
Marichi discovered at 
Marichipur (Dist. 
Jagatsinghpur) and ‘at 
Udisoandaegada (Jajpur 
district.) These are assigned to the 11® century. 
In Bhubaneswar, in the premises of the Meghesvar 
temple a Halahala Lokesvar image is generally 
identified as Uma Mahesvara. It is perthaps the 
only one of its type in the whole of India. 


Fig.15 Jatamulmuta Lokesvara, 
Paradip Garh 


It is thus evident that Orissa played a 
significant role in the development of Buddhism 
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Amitabha 


Ratnasambhava Amoghasiddhi 


Asksobhya 
Fig. 16 


and Buddhist art. Much of this heritage, however, 

has to be rediscovered and would constitute, 

when brought to light, a major part of the 
magnificent Buddhist hetitage of our country. 
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RECENT ARCHAEOLOGICAL 
DISCOVERIES AND 
TRANSPLANTATION OF 
MAHAKAL TEMPLE AT 
RATNAGIRI, DIST- JAJPUR, 
ORISSA. 


Dr. D.N. Dimri 


Ratnagiri (Lat. 20°.38’N; Long 86°.20°E) on 
the bank of the streamlet Kelua is an isolated 
hillock of the Assia range in Jajpur district of 
Onssa. The hillock rises abruptly in the midst of 
a wide expanse of an alluvial plain and is located 
midway between the two rivers, the Brahmani 
and Birupa. It is 100 km away from the state 
capital Bhubaneswar through N.H-5 and on the 
Express Highway (N.H-5A) connecting Paradip 
port via Chandikhole. It is one among the three 
major centres of Buddhism in Jajpur District. 


For the first time in the year 1906 M.M. 
Chakravarty, the then SDO of jJajpur published 
about the Buddhist remains at Ratnagiri , Lalitgiri 


168 


Digitized by srujanika@gmail.com 


and Udayagiri in Bengal District Gazetteer, Calcutta 
which remained unpursued by scholars for more 
than two decades. 


R.P. Chanda of Indian Museum, .Calcutta 
visited Ratnagiri in the year 1927-28 to collect 
some Buddhist sculptures for exhibition in the 
Museum gallery. H.C. Chakladar and N.K. Bose 
of Calcutta University explored the area in 1928 
and published an exhaustive report on Ratnagin. 
Subsequently , R.D.Banerji, D.P. Ghosh, P. Acharya, 
S.C. Chandra, P. Mukherjee, N.K.Sahu, N.R.Ray 
also carried out the study of ancient remains of 
Ratnagiti. 

Debala Mitra of Archaeological Survey of 
India carried out extensive excavation of 
archaeological remains of Ratnagiti between 1958- 
1961. Scientific excavation of the site brought to 
light the imposing remains of one of the most 
important Buddhist establishments reclaimed as 
the Ratnagiri Mahavihara (and not Pushpagiri 
Vihara as presumed by some scholars basing on 
Huen-Tsang’s accounts). On the basis of a number 
of sealings bearing the legend Sri Ratnagiri- 
Mahavihar-arya Bhikshu-sanghasya, with its nucleus 
dating at least from about the 5® century A.D, 
the establishment witnessed a phenomenal growth 
in religion, art and architecture tll the 12® century 
A.D. During its hey-days, it played a significant 
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role in disseminating Buddhist culture and religion 
by forming itself an important religious and 
philosophical Buddhist academy. 


After 12" Century A.D, though no longer in 
an affluent state, the Buddhists at Ratnagiri 
continued to maintain themselves for a few 
centuries with their meagre resources to sustain 
the dying flame of the faith tll about the 16" 
century. 


The excavations of Mitra also laid bare the 
remains of an imposing Stupa (main stupa), 
rebuilt at least once, two magnificent quadrangular 
monasteries (Monastery Nos. 1 & 2), were also 
rebuilt more than once, a single winged monastery, 
temples, a large number of votive Stupas, sculptures 
and architectural pieces, objects of daily use and 
hundreds of other evidences of what life was like 
in these monastic establishments. Among the 
antiquities unearthed from the excavation, 
particulary noteworthy are bronze objects which 
include images of Buddha, both standing and 
seated, Lokesvara, Maitreya, Manjushti, Yamarni, 
Tara and Jambhala, Stupas, Chhatras, a female 
devotee and decorative pieces inlaid with stones. 
The other important finds comprise stone images 
of Buddha and Dhyani-Buddha and a host of 
other divinities of the Buddhist pantheon like 
Lokesvara, Padmapani, Vajrapani, Manjushri, 
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Jambhala, Heruka, Sambara, Hariti, various forms 
of Tara, Vasudhara, Arya-Saraswati and Aparajita 
belonging to the Vajrayana pantheon of Buddhism. 


Another imposing 
structure at Ratnagini is the 
Dharma Mahakal temple 
datable to 15* century A.D 
situated between the atea 
of Mahastupa and 
monastery complex. 
Though onginally a shrine 
of Vajrayana pantheon, the 
Hindu folk of the locality 
used to worship it as 
Mahakal, probably the 
ferocious aspect of 
Bhairava Siva. This west 
facing Mahakala temple was 
completely in dilapidated 
condition. Most of the architectural members 
wete out of plumb and the temple was on the 
verge of collapse. Therefore, it was felt necessary 
to undertake its repair and restoration. 


£. 


Fig. 18 Dilapidated Dharma 
Mahakal Temple 


Since there were several vertical wide cracks 
on the body of the temple, it was decided to 
examine the foundation of the temple as vertical 
cracks appeared on any structure to know whether 
there are problems in the foundation of the 
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Fig. 17 Dilapidatcd Dharma 
Mahalal Temple 


structure. While carrying out 
the clearance of foundation 
area, it was found that the 
major part of this temple 
was built over the remains 
of earlier circular Buddhist 
Stupa but some portion 
rests over debris of old 
structures, as a result of 
which the foundation of 
the temple became weak. 
In view of carlier structures 
beneath here, it was further 


ecided to expose the entire area scientifically 


which may throw 
more light on history |” 
and archaeology of |, 


Ratnagiri. 


The scientific 
clearance of the area 
revealed a much 
damaged large brick- 
built Stupa just 
beneath the structure 
deliberately laid over 
stone pavement to the 


the 


The Fig. 19 Dismantling of temple in 


rear side of 
Mahakal temple. 


progress 
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core of the 
stupa consists 
of brickbats, 
clay and earth 
deposits, only 
the Vance ring 
is provided with 
dressed and 


uniform bricks. Fig. 20 Bottom most course of temple after 
dismantling 


The available 
height of the stupa is 1.43 m. 


Fig. 21 Exposed structures after dismantling 


During the course of exposition further three 
numbers of brick built shrines facing east were 
brought to light. The square shrines are pancharatha 
on plan and erected over a lofty platform of 12 
courses of bricks. These shrines appear to have 
undergone at least two phases of construction. 
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This is describable from existent circular Stupa 
over the pancharatha shrine. These Stupas possess 
angular and recessed projections in four corners. 
So it is clear that the square projected shrines 
have been subsequently converted into Stupas. 


The most outstanding and spectacular 
discovery of the clearance 
work is the discovery of 
the basement of a shrine 
and its enshrined image 
of huge Avalokitesvara. 
The shrine, Triratha on 
plan is located almost 
west to the Stupa. Besides 
the Avalokitesvara, a small 
sculpture of Buddha in 
Bhumisparsa mudra (15x8x20 
cms) was also found. The 
:] head of the sculpture is 
Fig. me °f * chopped off. The working 

level of the shrine is the 


one that of Monastery No.1 of Ratnaginti. 


The above-mentioned colossal image of 
Avalokitesvara is the largest among the sculptures 
reported so far from Ratnagiri. It measures 2.52(h) 
x1.23 (w) x 0.52 (t) m. The head portion of the 
image was beneath the stone pavement of 
Mahakal temple. The topmost part of the image 
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served as the part 
Mil of stone pavement 
l| of the temple. The 
sculpture is in 4dilu 
and inscribed. The 
inscription is on 
either side of the 
head gear of the 
figure. The deity has four hands, upper right 


Fig 23 Excavated structural remains and 


Fig. 24 Excavated structural remains and cluster of stupas. 


hand holds a rosary, while upper left hand holds 
a lous, lower right hand is in the Varadamudra 
and its left counterpart holds a Kamandaiu. Its 
headgear is matted and flanked by two seated 
female figures. He wears earstuds, vanazald, armlets 
and necklace. The huge sculpture is standing on 
a lotus pedestal. On stylistic and palaeographical 
grounds the sculpture is datable to 9-10" century 
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A.D. In view of its gigantic size, brilliant 
workmanship and bizarre features, it is. considered 
to be an outstanding discovery in recent 
archaeological investigation in respect of Buddhist 
studies in Orissa. 


Apart from the 
above findings, the 
scientific clearance work 
has revealed a seated 
sculpture of Lokesvara, a 
cluster of 52 votive 
Stupas. and image of 
Hariti (?), a standing 
elephant of khondalie in 
two pieces, a stone tablet 
having 14 live inscriptions I" a 
datable to 9/10" century Fig.:25 Transplanted Mahalal 
A.D. ee 


Since 15® century, Mahakal temple stood 
over the earlier Buddhist remains and it was 
further decided that the temple is to be shifted 
to a safer place and at the same time the 
archaeological remains burned therein would be 
brought to the light. The transplantation work of 
Mahakal temple was initiated in the year 1997-98. 
The temple was documented in detail and each 
architectural member was numbered serially and 
each stone block was taken out carefully and 
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displayed in ground in its proper order adjoining 
the temple. After taking out the bottom-most 
course of the temple, the process of 
transplantation work commenced at a new spot 
selected at the extrenie west of the site. Every 
architectural member of the temple was placed in 
the present locaton in the same manner as in the 
case of the original temple. In the year 2005 the 
transplantation of Mahakal temple was completed 
successfully. 

The writer is Superintending Archaeologist, 


Archaeological Survey of India, 
Bhubaneswar Circle ,Bhubaneswar. 
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BUDDHIST 
ARCHITECTURAL REMAINS 


IN ORISSA 
(Lalitagiri, Udayagiri and Ratnagiri) 


Dr. G.C. Chauley 


Introduction 


During the initial stages of the spread of 
Buddhism, no permanent settlement was 
prescribed for the residence of its followers/ 
monks. But with increase in the number of its 
followers and in view of the difficulties of 
movement from one place to another in rainy 
seasons, the need was realized for a settled and 
fixed shelter (Habitation), where the monks could 
live together, and lodgings (Sena Senani) viz: 
Addhayoga, Pasada, Hammiya, Guha(cave) and 
Vihara (monastery). In later period these rainy 
retreats for the monks became the most important 
institutions, as these were the rudiments out of 
which, grew great academic institutions like 
Nalanda, Vikramshila, Ratnagiri etc. which exhibited 
a particular type of architecture. 


The earliest references of such complexes 
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were Jetavana at Sravasti of Anathpindaka 
(merchant), Jivaka’s Amravana at Rajagriha, 
Veluvana at Rajgir of King Bimbisara etc. gifted 
to Buddha during his life time. 


Besides viharas, stupas and chaityas also 
played significant role in the evolution of Buddhist 
chaityas in later days. The stupas and chaityas 
were pre-Buddhist, primarily commemorative places 
in memory of a dead king, Yakha or Deva, of 
a sanctuary that enshrined the relics and hence a 
place of veneration. 


In the chaitya, a small stupa was an important 
feature of the structure which was known as 
Dhatuagarbha besides a hall. 


The earliest type of the rock-cut chaitya hall 
is that of Bhaja in Maharastra, datable to the 
early part of 2” century B.C. Its plan consists of 
a nave, separated by rows of columns ftom 
smaller aisles terminating into a semi-circular apse, 
in which is located the principal symbol of 
worship, a rock-cut stupa. Later on Karla, Ellora, 
Ajanta too possessed similar rock-cut chaityas 
with Pradakshina patha all around the stupa 
inside. 


The chaityas remained a sanctuary for the 
Buddhists for centuries. In Mahayana Buddhism 
the worship of Chaitya continued in unbroken 
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sequences and Buddha and Stupa became 
synonym for one another i.e Stupa represents 
Buddha and becomes an object of veneration. 
For a Buddhist devotee, to construct a chaitya or 
stupa was considered to be an act of merit. The 
great stupas at Sanchi and Berhut were constructed 
by donations and many inscriptions recorded the 
name of the donors and guilds. Later on the 
trend continued and offering of different kinds 
of stupas both structural and monolithic came 
into vogue popularly known as votive stupas, 
reported from different Buddhist places throughout 
the length and breadth of the country. 


Otissa is a great repository of Buddhist art 
and architecture and thousands of remains are 
lying scattered within the province. The literary 
references on the construction of stupas in ancient 
Odra (Orissa) come from Lalitavistar viz: Tapasu 
and Vallika brought Kesa Asthi (hair relic) of 
Lord Buddha. Tooth relic was brought from the 
funeral pyre at Kushinara by Ksema to the court 
of king Brahmadutta of Kalinga (Mahaparinitbana 
Sutra and Dathavamsa) and stupas were 
constructed over those sacred relics. 


The next period begins with Ashoka after 
his Kalinga Vijaya. Art and architecture got due 
importance in Kalinga as well as in the whole 
empire of Asoka Maurya. Asoka collected relics 
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by exposing all the eight stupas constructed by 
the rulers of Mahajanapadas. Immediately after 
the cremation of the Lord at Kushinara, he 
redistributed the same by making 84000 parts for 
construction of stupas and chaityas throughout 
his kingdom. 


The hewing of Rock-cut Elephant at Dhaul, 
engraving of major rock edicts at Dhauli and 
Jaugada, construction of a Vihara for the dwelling 
of his monk brother Tissa are the best examples. 
The discovery of sacred relic caskets with relic of 
the Lord at Lalitagiti attest to the fact that the 
shares of relic handed over to the Buddhists of 
Odra or Kalinga were preserved on top of Landa 
hil at Lalitagiit which was brought to light by 
Bhubaneswar Circle under the guidance of the 
author in 1985 through scientific excavations. 


` Even during his sojourn through ancient 
Odra, Hi —uen Tsang in 639 AD. referred in his 
travel account to his visualizing super-natural light 
from the apex of a stupa at Pu-si-po-kili i.e. 
Pushpagiri which confirmed that Saririkadhatu 
was preserved within that stupa and being a 
devout Buddhist monk, he might have visualized 
such supernatural light at night. We may not rule 
out the possibiliues of the existence of more 
such stupas in and around Bhubaneswar, Dhauli 
and Jaugada but all are extinct now. 
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Our knowledge about the remains of Maurya- 
Sunga period is equally in obscurity as no remains 
have been exposed through scientfic digging till 
date. 


‘The discovery of an Apsidal chaitya griha at 
Lalitagud (22 mt x 11 mug), along with chaitya 
Kushana window grill of seven-hooded snake, 
Kushana Brahmi inscription, Railing pillar with 
lenticular sockets speaks of its antiquity as that 
of Kushana period (1* —2" century AD). 


State Museum in Bhubaneswar has preserved 
a few Kushana railing pillars with sculpture and 
suchis within lenticular sockets which further attest 
to the remains of Kushana period. Besides, a few 
images of Yakshas too speak of their origin in 
Kushana period. The rock-cut stupa on hillside of 
Langudi speaks of their date to 2" century A.D. 
(Stylisuc ground). 


After the Kushanas, till the advent of the 
Bhaumakaras, there exists a hiatus in Kalinga so 
far as Buddhist art and architecture is concerned. 
But ancient Kalinga or Odra does excel in the 
matter of Buddhist art and architecture and 
innumerable Buddhist monastic complexes were 
constructed in different parts of Orissa and the 
trend continued in unbroken sequences tll 13 — 
14® Century AD. The recent researches of H.C. 
Pusty and Milan Chauley have brought to light 
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over 325 Buddhist sites and remains. 


‘I'he major excavation conducted by A.S.L, 
Bhubaneswar Circle at Lalitagiti has brought tu 
ligt 4 monastic complexes, one apsidal 
chaityagriha, hundreds of votive stupas (structural 
and monolithic) and one Maha stupa, that has 
yielded relic caskets, which has not been reported 
from any sites in Orissa till date. 


Ratnagiri excavations conducted by Debala 
Mitra has exposed the remains of one Maha 
Stupa, two big and one small monastic complexes, 
remains of votive stupas of different shapes, sizes 
and dimensions and hundreds of sculptures, 
antiquities, seals and sealings etc. 


Jn Udayagiti, the excavations have brought 
to light two big monastic complexes, viz: 
monastery — I exposed under the guidance. of 
the author was known in the past as “Madhavapur 
Mahavihara” and monastery II by Excavation 
Branch IV, Bhubaneswar identified as 
“Simhaprastha Mahavihara”. Besides one Maha 
stupa with enshrined life-size Buddha image affixed 
within niches on cardinal directions, innumerable 
votive stupas, sculptures and remains of apsidal 
shrines (much damaged)/ seals, sealings etc. water 
reservoir and rock cut well (vapi) were also found. 


Mention may be made of other monastc 
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remains discovered by P.K.Roy at Kuruma, 
N.K.Sahu at Ganiyapalli, Rock-cut stupa and partly 
exposed monastery and a stupa at Langudi by 


Debraj Pradhan and? Aragarh by B.K. Rath. 


The excavated monasteries have exhibited 
standardized characteristics, i.e. common verandah 
facing the cells of the monks all around open 
courtyard, Gartbhagriha facing the main gate of 
monastery, main gate way with pillared porch etc. 
The details are as follows:- 


The monastery 1 at Lalitagin is the largest, 
measuring 36 mt x 36 mt. made out of bricks, 
Stone is used in a restricted way for making door 
jamb, doorsill, steps and pillars. Two monolithic 
pillars are still standing zn sif# on either side of 
the entrance porch. There is a small exit on the 
south-east corner which measures 1.65 mt x 2.95 
mt. The sanctum is on the west measuring 4mt 
x 4mt, facing the main entrance of the monastery. 
There are cells on all the four sides overlooking 
the pilared verandah (2.70 mt. wide) and central 
courtyard. 


Behind the sanctum wall a high ridge formed 
by the rocky outcrop, which provides a natural 
slope to the rain water to come downwards. The 
Buddhist monks capitalized this and turned it 
into a water reservoir by cordoning it on the 
north and south with brick masonry and additional 
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buttress provided on the back wall of the 
monastery to check the water thrust. The reservoir 
measured 7 mtr. in length and 3 mtr. in depth. 


Monastery II is in a dialapidated state and 
half of its brick masonry was robbed upto plinth 
level. On the south-west corner of the monastery 
I., Monastery III is existing. It was exposed 
through excavation and found in much dilapidated 
state, which was conserved later on. (It measures 
(28m x 28m) and facing the southern side and 
shrine chamber on the north facing the entrance, 
cell all around) and on south-west corner exists 
the stair case. One underground drain also exists 
on the south — east corner connecting the floor 
of the courtyard for release of rain water (5®"—6™ 
century AD). 


Monastery IV,facing north faces the 
monastery No.lll. It measures 30mtx30mt, central 
courtyard 10mtx10mt., opposite to its entrance 
exists the sanctum holding image of a headless 
Buddha in Bhumisparsa mudra. Peculiar features 
noticed on either side of the entrance where two 
similar rectangular cells are existing for keeping 
valuables etc. and two are more found on either 
side of the sanctum. One of the cells in the 
north-east yielded two sealings with the inscription 


“Chandraditya Vihar”. 
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Ratnagiri-Monastery I at Ratnagiri is the 
largest which measures 55.32 mt x 55.86 mt and 
has the largest number of cells, double-storied 
and approachable through stairs on the south— 
east corner. As usual, it has a vast courtyard, 
verandah, sanctum facing main entrance and 
entrance porch holding with exquisitely carved 
doorjamb of greenish basalt. Besides, colossal 
images of Bodhisattvas ate kept on either side of 
the entrance porch along with figures of Jambhal 
and Harit. 


Udayagiri — Monastery-I faces east. All the 
characteristics are same like those of Lalitgiri and 
Ratnagiri except their location on the foot of the 
hill and sizes. Besides monastery it was having an 
enclosure wall for extra security etc. It measures 
35 x 35 mtr. courtyard 12.40 mt. Sanctum is 3.15 
mt x 2.75 mt. enshrined with a colossal Buddha 
in Bhumisparsa mudra and the entrance gate-way, 
highly stylisac carved with creepers, floral patterns, 
Ganas in playful mood and sculptures of devotees, 
Nagas and Buddhist pantheon. The drain exists 
towards north-east comer which was used for 
double purposes covered drain below and secret 
secondary passage above covered with vaulted 
roof. 18 cells are excavated measuring 3.15 x 2.90 
mt. approximately. Large number of stone 
sculptures of superior workmanship of ancient 
Kalinga and 126 sealings with the inscription — 
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“Sri Madhavapura Mahavihara Arya Bhikshu 
Samgha” were also discovered. The monastery is 
dated to end of 7* century and early part of 8" 
Century A.D. i.e. post Hiu-en-tsang period. 


Monastery II- Simhaprasta Mahavihara on 
further south cast of Monastery I having double 
sanctum, vaulted roof, faces north Pradakshinapath 
around sanctum, a new phenomena not found 
anywhere in Orissa. Towards its south-east corner, 
excavation has exposed remains of clusters of 
votive stupas both structural and monolithic, an 
apsidal basement etc. The antiquities etc. go back 
to 1* — 2" century AD and continued upto 13% 
— 14* century AD. 


STUPAS 


A huge stupa is exposed on the south-east 
corner outside monastic complex, made out of 
bricks and cordoned by a compound wall. The 
Pradakshinapoatha (space between stupa and 
enclosure wall) is 2.5 mt wide square in plan (10 
x 10 mt). On all cardinal directions large size 
niches (1.5mt) are provided enshrined with unique 
images within individual niches. They are, 
Akshobhya on the east, Ratmasambhava on south, 
Amitabha on west and Amogha Siddhi on north 
respectively bearing excellent workmanship of 8"- 
9® century AD. Total height originally could have 


been more than 10mt. but has survived only upto 
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7mt. vertically as it was badly damaged (devoid 
of Harimika and Chattravali). 


Maha Stupa at Lalitagiri is situated on top 
of the hill at the back of Lalitgiri sculpture shed. 
The exposed stupa is 36 mt. in circumference, 
core is made out of random rubble masonry and 
veneered by dressed assylar masonry of Khandolite 
Pradakshina patha all around the lower part of 
vedi and at the junction of medhi and drum. 
The upper one is shallow, possibly had been 
cordoned by dwarf railing pillar and suchies like 
that of Sanchi in M.P. of pre-Christian era 
(Hinayana stupa). This Stupa has yielded three 
relic caskets with relics preserved with in a four- 
fold container viz: Khandolite Stupa-like outer 
one, Steatite pot shaped, one silver and one gold 
respectively. The 4" one holds the Dhatu. It is 
like a Chinese puzzle box. 


Apsidal Chaitya Remains at Lalitgiri :- 


Badly damaged brick masonry of an apsidal 
complex exposed in 1987-88. It is 22mt x 11.40 
mt. wall thickness, 3.30 mt. similar to that of 
Mathura, Nagarajunakonda and Chesrala. Within 
the apsidal complex at the extreme back side is 
provided a stupa with Pradaskhina path. The 
superstructure is lost and only the moulded base 
partly survives to its north. On the basis of 
available antiquity (Kushan Brahmi and Gupta 
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shell inscription) it is dated to 1-2" century 
A.D. and continued upto 13*-14* century A.D. 


Votive stupas of special nature holding 
Vajrayana deities and one holding incised vertical 
column (Ayaka Pillar) of brick, stone metal. 
Pancha, Nava and Twelve Ayaka votive stupas 
are found. 


No important rock-cut caves are available in 
Orissa like Lomas Rishi in Barabar, Karla and 
Bhaja in Maharashtra. A few smaller rock-cut 
caves are reported from Orissa at Aragath, Dhauli, 
Radhanagar but are insignificant. 


The Writer was Director, 
A.S.I. , Govt. of India, New Delhi. 
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Buddhist Monasteries of Orissa 
: A Comparative Study 


Dr. Millan Kumar Chauley 


Buddhism in Otissa has a chequered history 
and the cultural remains of which, till date, have 
been reported from three hundred and twentyfive 
sites spread throughout the length and breadth 
of the State. But it has to be mentioned that out 
of the three hundred and twenty -five sites not 
all the sites reported have Buddhist establishments; 
only one hundred and eight sites have remains 
of Buddhist establishments in the form of stupa, 
monastic temple remains, etc scattered at the 
sites, which are in the form of brick-bats, 
architectural fragments, potsherds, sculptures, votive 
stupas etc, one hundred ninety-nine sites only 
have sculptural remains, sometimes along with 
votive stupas. But mostly, these sites at present 
have only one or rwo images or are housed/ 
placed in some modern temple, under a tree, in 
some one’s personal collection or had some 
remains, but are missing now. At ninetcen sites 
rock-cut caves have been identified and from 
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fifty-nvo sites votive stupas have been reported. 
Of these, only 20 sites have been excavated i.e. 
four major (Ratnagiri, Udaygiri, Lalitgiri and 
Langudi) and nine minor (Ganiapalli, Kurum, 
Abhana, Kapilaprasad, Brahmavana, Sakuntalapur, 
Ranipur Jharial, Khiching, Kayama, Deuli, Vajragiti, 
Kantigadia, Neulpur, Radhanagar and Viratgarh) 
and the rest three hundred and six are explored 
sites. From the remains of the excavated sites it 
is seen that the settlement pattern and the 
architecture of the sites besides having many 
common features vary from each other and also 
show some peculiar features. 


In this article an aspect of the Buddhist 
establishments in Orissa has been taken up, i.e. 
“monasteries” and an attempt is made to show 
the variations that are observed in the monastery 
architecture. For the article the monastic complexes 
unearthed from Lalitgitri, Udaygiri, Ratnagiri, 
Langudi and Kuruma have been taken up, for 
materials on these sites are only avaiable. And for 
discussion, the article has been divided into the 
following heads: 1) Plan, 2) Entrance, 3) 
Subentrance, 4) Cells, 5) Shrine Chamber, 6) 
Verandah, 7) Courtyard, 8) Staircase, 9) Drainage 
and water Management and 10) Enclosure, which 
have been discussed in detail below :- 


Of all the sites that have been excavated till 


191 


Digitized by srujanika@gmail.com 


date, Lalitgiti is the only site where four monasteries 
have been unearthed. At Udaygiri and Ratnagini 
two monasteries each (at Ratnagiri besides two 
complete monasteries, one single winged 
monastery, simple in execution was also reported); 
one at Langudi (in a very dilapidated condition); 
one at Kuruma and one at Ganyapalli. All the 
monasteries reported are of the Chauthasala type. 
They are made of brick masonry; use of stone 
was not uncommon in the monasteries. They 
were used for omamentation and places where 
strengthening was needed i.e. for making the 
doorjambs, lintels, doorsills, window grills, paving 
the floor of the verandah, courtyard, kerb, entrance 
and making the images and their pedestals. Almost 
all the sites are datable between second-third 
century A.D. to the eleventh-twelfth century A.D. 


Monastery-I at Ratnagiri is the largest of all, 
measuring 55.32 x 54.86 metre and also has the 
largest number of cells: (24). The monastery, due 
to its impressive size and symmetrical planning, 
rich and balanced surface treatment of the front 
porch and the facade of the shrine makes it one 
of the finest monasteries in India. The smallest is 
Monastery II at Lalitgiri which measures 
approximately 21 x21 metre. One similarity exists 
between the location of the stupa and monasteries 
at Ratnagiri and Lalitgiri i.e. the monasteries are 
located to the north-northeast of the main stupa. 
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Plan 


All the four monasteries at Lalitgiri and the 
monastery at Kurum are square in plan, and all 
the component parts of the monastery are 
confined within the square plan. But this is not 
true for the monasteries at Udaygiri and Ratnagit. 
The monasteries at Udaygig have projections 
behind the shrine chamber, whereas at Ratnagiri 
besides the projections behind the shrine chamber 
even the entrance porch and steps are extending 
out of the main structure and in Monastery- I it 
is in the form of a ratha projection . 


Entrance 


The entrances of the monasteries do not, in 
all the cases, face the same direction. They are 
found facing all the cardinal directions. At Lalitgiri 
the monasteries are facing, Monastery — I faces 
east, Monastery-II faces east, Monastery-III faces 
south and Monastery-IV faces west; at Ratnagiti 
Monastery-I and II face south; at Udaygiri 
Monastery-I faces east and Monastery-II faces 
north; the monastery at Langudi faces north and 
the one at Kurum faces east. The entrances are 
generally wide and are entered through a porch, 
elaborate plat-formed veranda or are directly 
entered after climbing one or more steps, but in 
all the cases, the shrine chamber is directly facing 
the entrance. Ratnagiti’s Monastery-I is also the 
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only monastery which has a vast pavement, laid 
out with dressed stone blocks in front of the 
monastery. 


Sub-entrance: 


Some of the monasteries are provided with 
sub-entrances i.e. Monastery-I and II at Lalitgiri 
have sub-entrances on the Northeast and 
southwest respectively, Monastery-I at Udaygiti 
faces southeast . Ratnagiti, Monastery I also had 
a sub entrance at the southwest leading to 
Monastery II, which was at a later date sealed. 
These are generally at the end of the verandas 
and like the main entrance were made of stone. 
There were grooves made of stone for holding 
the cross bars to lock the door. This proves that 
the monasteries were not open always and that 
there was threat to their security even though 
located within the monastic complex. So, it is 
evident that every entrance had elaborate locking 
devices, evers the individual cells had doors with 
locking devices and it is observed that in the later 
phase even the windows were sealed with brick 
masonry, though they had stone grills. This is 
observed in Monastery-1 at Ratnagiri and 
Monastery-II at Udaygin. 


Cells 


At all the sites, the cells are facing the veranda 
and are all around the courtyard. They have low 
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entrances, and the entrances are made of generally 
four blocks of stones i.e. the door sill, doorjambs, 
and the lintel. Sockets for locking the door from 
within can be seen. On the door sills can be seen 
grooves for holding the doors. The cells are 
square to rectangular, some time different sizes of 
cells are found within the same monastery i.e. 
Monastery — I at Ratnagin, Monastery-1 and III 
at Lalitgiti, and others. In Lalitgiri Monastery IV, 
cells are found only on the northern and southern 
walls. The floors of all the cells reported ate brick 
paved. Generally the cells are simple in execution. 
In the Vinayas and Chullavaga it is specifically 
mentioned as to what should be the size of cells, 
for whom and what should be the facilities 
provided to each category. Some of the cells had 
small niches for keeping lamps, whereas some 
others have bigger niches for keeping other 
things of daily use. Some cells had special 
arrangements i.e. a cell in Monastery—I] has a 
secret chamber, which, its excavator believes, was 
for keeping valuables or for esoteric practices; 
another is in Monastery-II at Lalitgiri, a rectangular 
niche or cavity is left in the inner wall of a cell, 
which is good enough for a person to sleep. This 
type of arrangement was very common in the 
western Indian caves and in the monasteries at 
Nalanda. Arrangement for providing Senasana 
(bed and sitting) is mentioned in the Chullavaga. 
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In the later phase it is observed that in some of 
the monasteries the lower cells are completely 
filled and the upper floor is used for residential 
purpose, leaving the shrine. chamber and verandah 
as its congregation purpose i.e. Lalitgiti, Monastery 
1; Udaygiri, Monastery I, northern side cells and 
Ratnagiri, Monastery I, all the cells. 


Shrine Chamber 


The shrine chamber is an essential feature in 
a monastery, which are available in all the 
monasteries in Orissa. This was located in the 
centre of the back wall facing directly the entrace 
to the monastery. These varied in size from 
monastery to monastery, but were within the 
monasteis back-wal This is the only shrine 
chamber reported with a circumambulatory passage 
of 1.40 metre wide and has a double-storied 
shrine chamber, which is resting on central part 
of the projection behind the shrine chamber. The 
entrance. of Monastery-I at Udaygin is the most 
ornate gateway so far found in Orissa. The shrine 
chambers generally housed colossal images of 
Buddha shown seated in Bhumisparsha-mudra. 
The images were made out of blocks of stone 
put together and at times the image with its 
pedestal covered half the area within the chamber; 
examples can be seen at Monastery-IV at Lalitgiri, 
Monastery-I and II at Udaygiri and Monastery-at 
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Ratnagiri. In some instances, the shrine chamber 
had arrangement in the form of niches and 
pedestals for inserting and placing images of 
other subsidiary deities, like those found at Lalitgiri, 
Monastery-III; Udaygini, Monastery-I and Ratnagiri, 
Monastery-I. The side walls had niches for keeping 
lamps and necessary ritualistic objects. At Ratnagiri 
and Udaygiri, Antaralas are provided before the 
shrine chamber. They were provided with 
doorjambs which were elaborately and elegantly 
decorated. At Lalitgiri, in Monastery-IV an 
interesting feature is observed on either side of 
the shrine chamber relate to rectangular elongated 
narrow chambers. They are extent up to a height 
of 1.5 metre, do not have entrance and the walls 
of it are very thick. Same types of chambers are 
repeated on either side of the entrance. What 
purpose these chambers served is a question of 
debate and needs further research work. Similar 
types of cells are also reported from Ratnagin, 
Monastery-I, which are also almost of the same 
dimensions but exist only on either side of the 
shrine chamber. They are found in tact with an 
entrance and low corbelled roof unlike that at 
Lalitgin. Mitra has described them as secret cells. 


Verandah 


Verandahs were an essential part of the 
monastery architecture. They were meant for the 
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movement of the residents living in the monastery. 
The verandahs were stone paved generally, except 
at Monastery-I at Lalitgiri, where it was probably 
made with brick jelly. In all instances the cells 
open to the verandah and they are generally wide 
enough, more than two metres. The verandahs 
were made following a pattern. They are either in 
the form of the cist burial of the Megalithic 
burial or the Swastik form, the other pattern 
being in the shape of ‘H’. Both the forms are 
reported in the monasteries unearthed at Lalitgiti, 
Udaygini, Ratnagin, Kurum and Langudi i.e. Lalitgin, 
Monastery-I; Udaygiri, Monastery-l: Ratnagiri, 
Monastery-I and If and Kurum monastery have 
cist burial or Swastik pattern whereas Monastery- 
IIT and TV at Lalitgiti; Monastery-I1 at Udaygiti 
have ‘H’ pattern layout of the veranda. Those of 
Lalitgiri, Monastery-II and Langudi monastery are 
not clear. 


Courtyard 


Courtyards were an essential part of a 
monastery and are generally located in the centre 
of the monastery. They are bound by a raised 
kerb generally about a foot high. All the courtyards 
unearthed, except Monastery-I at Lalitgiri, are 
stone paved. The court yard of Monastery-I at 
Lalitgin is brick paved. They are all square in 


shape and towards cone corner; they had the 
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outlet for the drain. This proves that, these were 
meant for discharging the excess water created 
due to water- related works (bathing, washing, 
cleaning etc ) and draining out of rain water. 
Besides it was also used for congregation purpose. 


‘The kerbs in all the monasteries are more 
than one metre broad and have square depression 
marks on them. These were imeant for holding 
the bases of the pillars over which the roof 
rested. From the architecture of the monastery, 
provision of drain in the courtyard and the wide 
span of the courtyard, it becomes evident that 
the courtyards were open to the sky, for, there is 
no evidence at any of the sites, of the existence 
of a central pillar to hold the roof of the 
monastery. In some instances the stone blocks 
used for paving the courtyard are inscribed i.e. 
the stone blocks used in the courtyard at Ratnagiri 
have some alphabets inscribed on them. 


Staircase 


As discussed elsewhere, some of the 
monasteries were double storied, like Monastery- 
1 and II at Lalitgin, Monastery-II at Udaygiti 
and Monastery-1 at Ratnagiri. So to reach the 
first floor there were arrangements for steps. The 
steps were wide bur generally steep and are 
always to the left of the main entrance. They are 
stone slab paved. 
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Secret chamber 


Secret chambers have been reported from 
Ratnagiri, Lalitgir and Udaygiti. At Ratnagiri it 
has been reported from both the monasteries. In 
Monastery-] it exists on either side of the shrine 
chambers, measuring .66x3 metre; whereas at 
Monastery-II it was discovered below cell No. 2, 
it measures 2.1 x 1.35x1.4 mettre. At Udaygin it 
has been reported from Monastery-II. It is below 
cell No. 2 and has its entrance from cell No. 1 
and it measures 83.5 x 75 x 98.5 cm. At Lalitgiti 
also on either side of the shrine chamber and 
entrance of Monastery-IV, elongated rectangular 
chambers measuring 90x3 metre and .80x 2.90 
metre respectively like those at Ratnagiri have 
been reported. But as they have no entrances 
upto the extent height, their probable use cannot 
be ascertained. The excavators have termed them 
as secret cells and believed that they served the 
purpose of a Treasury. At Ratnagiri Monastery-I, 
Udaygiri Monastery-II and Lalitgiri Monastery-IV 
nothing was found from within them but Ratnagiri, 
Monastery-II yielded bronze objects including two 
complete bronze images. 


Drainage and Water Management 


The Buddhists gave much importance to 
water management and sanitation. This is evident 
from the remains of elaborate drainage system 
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and provision of water reservoirs. As emphasis 
on collecting data on this aspect was not given 
attention, data on this are very meagre, another 
reason could be due to the ravages of time and 
plundering at the site for bricks and stone most 
of it is lost to us. But it is observed that all the 
monasteries had provision for drains to let out 
the water from the monastery but the orientation 
of the drains outlet differs. They generally face 
East or North. The monasteries having drains 
facing east are Lalitgiri Monastery-I, III and IV; 
Udaygiti Monastery-I and Phase-Il at Monastery- 
IT where as those facing north are Lalitgirti, 
Monastery-II] , Ratnagit, Monastery-I and II and 
Udaygini, Monastery-I! in Phase-II At Langudi 
and Kurum it could not be ascertained. It is 
further observed that all the drains are always on 
the right side of the entrance, but at Lualitgiri, 
Monastery TV and Udaygiri Monastery they are 
Jocated to the left side of the entrance. It is only 
at Monastery-I1 at Udaygiri that we have evidences 
of 2 very elaborate water management system. 
Here can be scen a reservoir and a network of 
drains below. Udaygiri, Monastery-I has a narrow 
chamber like drain on its north-eastern corner. It 
is covered by an arched roof; by its size it 
appears that it could also have served as a secret 
entrance to the monastery. The excavation at 
Udaygiri has shown that the monastery here had 
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a very good drainage and water management 
system. At Lalitgiri, behind Monastery-I a water 
reservoir was unearthed, besides the individual 
drains in the monasteries, a long drain was also 
traced parallel to the southern wall of Monastery- 
III at Lalitgiri, two water cisterns are also reported 
here, one near the main stupa and the other little 
ahead of it. At Ratnagiri also the monasteries 
have drains going out from within the monasteries. 
In Monastery-1, a sole example of khondalite 
screen with perforations fixed to the opening of 
the drain on the eastern kerb to act as a safety 
device against the ingress of unwanted objects 
from getting accumulated within the drain and 
obstruct the normal flow of water has been 
reported, whereas in Monastery-1] every cell in 
the centre of their window grill has a (Pranala) 
outlet for water. These are unique features reported 
from this site. Thus, it could be presumed from 
the evidences unearthed from these sites that the 
Buddhists were very concerned about water 
management and sanity and this aspect must 
have been followed at all the sites. 


Enclosure 


None of the monasteries have been found 
with an enclosure wall, except Monastery-I at 
Udaygin. During the excavations an enclosure 
covering the monastery up- to the stupa area was 
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unearthed. The remains of the enclosure wall 
were exposed on the north, eastern and southern 
sides only. The excavator believed that the 
enclosure wall was constructed for maintaining 
secrecy during the Vajrayana phase or this particular 
monastery might have been meant for the nuns; 
so for their privacy the enclosure wall was 
constructed around the monastery. 


Though enclosures have not been found 
around other monasteries, but it is observed at 
Monastery-II at Udaygiri, Monastery-IlI at Lalitgin, 
Monastery-1 at Ratnagiri, that the windows of 
these monasteries were closed and veneered with 
brick masonry both from within and outside in 
the later phases, the reasons could be the same. 


Conclusion 


The architecture of the monasteries unearthed 
in Orissa shows that the monasteries are 
quadrilateral on plan. They are made of brick 
masonry and stone is profusely used for 
strengthening the structure. They have a central 
courtyard with verandah running all around it. 
The verandah is separated by a narrow raised 
platform (kerb) with pillars at intervals. The cells 
are facing the courtyard. The shrine chamber 
faces the entrance. All the monasteries have 
covered drains originating from the courtyard 
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passing through the verandah, under one of the 
cells and then empty out. 


Thus, from the above discussion, it is clear 
that the monasteries found at Lalitgin, in spite of 
its minor variations, on a broader perspective can 
be said to have the traditional ground plan 
(Chatussala pattern) as seen in the monasteries of 
the later period, throughout the country; and 
wars well-protected and self-sufficient, as described 
by D. Mitra in her book “Buddhist Monuments”. 
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BUDDHIST GODDESSES IN 
ART TRADITION OF ORISSA 


Dr. Jeeban Krushna Patnaik 


Orissa — ancient Kalinga was well associated 
with Buddhism and Buddhist art tradition in the 
past. Although Buddha had never visited this 
land during his life ume, Orissa has the distinction 
of having two first lay disciples of Lord Buddha 
viz: Tapasu and Bhallika. Since then Buddhism as 
a great religious faith and force, exercised a 
tremendous impact on the society and culture of 
Orissa right from the 6® century B.C. to 13 
century A.D. without any break. The Kalinga war 
in 261 B.C. changed the character of Asoka, the 
Maurya as well as the look of Buddhism. Asoka 
transformed himself from Chanda Asoka to 
Dharma Asoka and became a dedicated ardent 
devotee-cum-chief patron of Buddhism. Thereby 
he clevated Buddhism from a minor faith to a 
world religion. However, Buddhism had witnessed 
various ups and downs with several important 
vehicles or yanas namely the Hinayana, the 
Mahayana, the Vajrayana or Tantric Buddhisin 
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and its offshoots like Kalachakrayana, Sahajayatna, 
and so on. 


The early Buddhism known as Hinayana was 
popular, well professed and patronized by the 
great Mauryan emperor Asoka and his successors. 
This Hinayana faith continued upto the advent 
of Kaniska, the Kusana. The Hinayanist 
Theravadins were symbol worshippers. But the 
personification of Lord Buddha started with the 
rise and spread of Mahayanaism under Kaniska, 
the Kusana. The images of Buddha were 
introduced into Buddhist art all over India 
including ancient Kalinga. It became a major 
religious faith and was patronized by roval 
dynasties. 


But Buddhism had undergone a significant 
change in its outlook and essence with the 
incorporation of tanttic elements in it. Buddhism 
promulgated the doctrine of five Skandhas: Rupa 
(form), Vedana, Samjna, Sanskara and Vijnana — 
which are without beginning and without end. 
Out of these doctrines emerged the concept of 
Dhyanibuddhas. The exponent and followers of 
the Dhyanibuddhas were called as Vajrayanists. 
They transformed Buddhisim into Mantrayana 
which developed as a composite system of 
Tantricism incorporating within itself various 
heterogeneous mystic practices like mudra, mandala, 
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abhiseka, samadhi, while seeking bliss and 
immortality through psychological exercises, bi- 
sexual rites and alchemic preparations and the 
like. ‘The six forms of esoteric rituals technically 
known as Abhicharas viz: marana(killing), mohana 
(enchanting), stambhana (paralyzing), vidvesana 
(envying), uchhatana(exiciting) and vasikarana 
(subduing), together with five Ms (panchamakaras) 
or five accessories, known as madya (wine), mamsa 
(meat), matsya(fish), mudra (women or coin) and 
maithuna (sex) generally made. their way into 
Tantrayana. 


The Vajrayana or Tantric Buddhism was in 
flourishing state from 7® century A.D. to 13*® 
century A.D. The Tantric Buddhisim was primarily 
divided into three distinct schools, viz; Vajrayana, 
Kalachakrayana, and Sahajayana. The Vajrayana 
presents a composite system of tantra, the 
Kalachakrayana is a particular name of Vajrayana 
school while the Sahajayana is merely an offshoot 
of Vajrayana. 


Under the polytheistic influence of Vajrayana 
sect, numerous gods and goddesses, minor and 
major, started appearing in the Buddhist pantheon. 
The craze ultimately reached such a stage that 
even virtues were given anthropomorphic form. 
As soon as these were given human form, they 
were given cognizance: and affiliated to 
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Dhyanibuddhas. Each of the Dhyanibuddhas raised 
a Aula with the help of his sakti. The symbols of 
kulesa are shown by their saktis, symbols and 
Bodhisattvas, which are as follows. 


Sl. Dhyani Buddha Boddhisattva Symbol Sakti 
No 


1. Amitabha Avalokitesvara Lotus Pandara 

2 Aksobhya Vajrapani Vajra Mamaki 

3 Vairocana Samantrabhadra Discus Locana 

4. Amoghasiddhi Visvapani Visvavajra Tara 

5. Ratnasambhava Ramapani Jewel Vajradha- 
tvisvani 


Henceforth, the Gods (Kulesa) were no longer 
represented alone, but were usually accompanied by 
or embracing their female counterparts (sakts). 
According to the tradition recorded by ‘Tsonk 
Apa’ the coupling signifies the fusion of two 
complementary forces (father —mother) necessary 
for the attainment of Nirvanic plane. In other 
words, the word Tantra denotes worship of Saku 
or female energy. The union of male and female 
energy -is the essence of Tantra. This belicf like 
Hindu counterpart ulumately led to the emergence 
and proliferation of several Sakti deities in 
Buddhism. So the greatest contribution of Vajrayana 
and its offshoots is the. introduction of Sakti 
divintes in Buddhism. In Orissa, the same was 
also echoed and reverberated with varied 
iconographic details in a large scale. Even some 
scholars attribute the origin of Vajrayana to Orissa. 
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In Tantrayana, sakt assumed great importance. 
The male God was to be approached through his 
sakt. In early Aryan worship, the male Gods 
alone had importance. Rudrani, Bhavani, Uma arte 
mentioned but only in a subordinate context. In 
the Mahabharata, Krishna advised Arjuna to offer 
prayer to Uma for achieving success in battle. 
Krishna was thus the first to stress the importance 
of the female ptinciple of worship. In Mahayanic 
worship, there was a period when the male 
principle was exclusively adored. With the coming 
of Asanga in 4* century A.D. a great exponent 
of the philosophy of trantricism, the female 
principle made her advent. 


Important excavated Buddhist sites associated 
with tantric Buddhism are Ratnagiri, Udayagin, 
Langudi in Jajpur district, Lalitagiti, Brahmavana 
in Cuttack district, Khiching in Mayurabhanj 
district, Kuruma in Puri district and Gajimpalli in 
Bargarh distic. Among the important explored 
Buddhist sites, the names like Kolangiti, Vajrag? 
Kaima, Dharmashala (all in Jajpur distr’ 
Chowwdar, Baneswar Nasi in Cuttack d’ 
Ayodhya, Kupari and Gandibeda in una 
Balasore district, Aragarh, Achyutrajpur in’ 
district, Ranibandha, Udala, Khadipa 
Mayurabhanj district, Baudh, Syamsun 
Pragalpur in Baudh district, iG. Udav: 
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Phulbani district, and many others are worth of 
mention. 


Important Buddhist sources dealing with 
iconography of Tantric Buddhism are the 
Sadhanamala manuscript datable to Newari eta 
285 corresponding to A.D. 1165. It is a 
compilation of 312 Sadhanas. Nispannayogavals is 
another leading work on iconography of Tantric 
Buddhism. It was a work of Abhayankaragupta 
who lived during the reign of Pala king Rama 
Pala (1084-1130 A.D.) It contains 26 mandalas 
and these mandalas describe innumerable deities 
of trantic Buddhism. Besides, among the works 
the names like Dharmakosasamgraha of 
Amurtananda Kriya Samachaya Likhitani. Ekalavira 
chandra Maharosana tantra, Vasundharoddesa, 
Vajravalinama-mandalapayika of Abhayankara 
Gupta, Abhidhanottra tantra, Vajra Varahi tantra 
and so on, are noteworthy. However, most of 
these works are unpublished and preserved in 
private collections or found place in Durbar Library, 
‘epal Library of Royal Asiatic Society, Calcutta 
versity Library, Libraries of Cambridge 
’rsity, Museo Guimet, Pans and the Russian 
remy of Science, Leningrad. 


t2reping this backdrop in view, it is interesting 
that Onssa was a cradle of Tantrayana 
tric Goddesses, professed and patronized 
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by local ruling dynasties from the 7* century to 
13" century A.D. Noteworthy Buddhist Tantric 
Goddesses which have been ‘brought to light 
through archaeological explorations and excavations 
are Tara, Kurukulla, Prajanaparamita, Vasudhara, 
Hariu, Aparajita, Heruka, Chunda, Vajravarahi, etc. 
The deities are reported to be plenty in Orissa 
but it is not possible to describe all the sculptures. 
Only a few specimens are chosen for discussion. 


TARA: 


The adoration of female principle was 
introduced in Buddhism in the form of Godesses 
Tara. At the outset of 7* century A.D., she took 
two distinct forms — Sveta Tara (white) and 
Neela Tara (blue). In the succeeding centuries, her 
forms increased making in all 21 Taras. The 
Sadhanamala and Nispannayogavali contain full 
details about multiple forms of Tara. Goddess 
Tara owes her origin to Dhyanibuddha 
Amoghasiddhi (female energy of Dhyanibuddha). 
Tara is derived from the root ‘tar’ (to cross). Tara 
helps to cross the ocean of existence. Tibetan 
translation of Tara means ‘saviouress’. The Tara 
dharinis are popular in Tibet. Tara is now conceived 
as mother Goddess. The Lalitapakhayana of 
Brahmandapurana refers to Goddess Tara as 
Teramba which imeans the mother. She is also 
referred to as Tara Namoh Mahashakti. It is 
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interesting to note that in Hindu literature, she is 
referred to as sea Goddess. 


Innumerable number of Tara images is 
reported from several places of Orissa which 
speaks of the popularity of Tara during the 
Vajrayana period. The Tara images are found in 
varieties like Khadirvani Tara, Kurukulla, 
Durgottarini Tara, Astamahabhaya Tara, Mahattari 
Tara and Vajratara. 


a. Khadiravani Tara : 


This variety of Tara is in seated posture 
(Lalitasana) and bears an image of Amoghasiddhi 
in her crown. Her right hand is in varada mudra 
while her left holding utpala (lotus). Her colour is 
green. The preserved specimens of this Tara are 
available in Orissa State Museum and a sculpture 
of Udayagiri now in Patna Museum. Similar images 
arc encountered at Ratnagiri in the niches of 
stupas, Another beautiful sculpture of Khadiravani 
Tara standing in dvibhanga is reported from 
Chowdwar. The plastic treatment of the sculpture 
like that of Chowdwar is indeed superb form 
showing artistic excellence in minute embellishment 
of jewels and costumes.These sculptures of Tara 
belong to the period between 9" and 11® century 
A.D. 
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b. Tara Kurukulla or Kurukula Tara : 


Another variety of Tara namely Tara Kurukulla 
are reported from Buddhist sites like Udayagit, 
Lalitagiri and Ratnagiri. The image is an emanation 
of Amitabha seated in l.alitasana.The four-handed 
deity is holding lotus and bow in two right hands 
while the left exhibits the club and varada posture. 
Most of the Kurukulla images are inscribed with 
the dharini mantra “Om Kurukulla Hum hri 
svaha”. From Ratnagiri two examples of Kurukullas 
have been reported. 


C. Durgottarini Tara : 


An image of Durgottarini Tara has been 
reported from Kendrapara area. The four-handed 
image is in Lalitasana on a lotus throne holding 
Ankusa(goad) in upper right hand and the noose 
in the upper left hand, while the lower left hand 
holds a stalk of blue lotus and her lower right 
hand displays Varada posture on both sides of 
aura Dhyanibudhhas like Amitabha and Aksobhya 
along with two tiny images of Tara are depicted. 


d. Vajra Tara. 


The Vajra Tara orginates from the Dhyani 
Buddha Ratnasambhava. She is four-faced and 
cight-armed and is in golden yellow colour, found 
in Vajraparyankasana. In her four right hands she 
is displayed with vajra, noose, arrow and a conch 
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while the left hands have a yellow lotus,bow, goad 
and raised tarjani. Her syllable is ‘Om Tara Tuttarc, 
Ture Svaha”, which protects from the dangers. 


The Vajratara images are found in Ayodhya and 
Ratnagiri. The one at Ayodhya in Balasore district is 
more beautiful, artistic and earlier than that of 
Ratnagiri. Vajratara of Ayodhya is datable to a period 
of 10® — 11® century A.D. 


e. Mahattari Tara : 


The two sculpturés of Mahattari Tara have 
so far been reported from Orissa, one from 
Ratnagiri and the other from Boudh. The image 
at Ratnagiri is depicted in one of the votive 
stupas and is in vajraparayankasana on a double 
petalled lotus. Her right hand is in varadamudra, 
while the left hand holds utpal stalk. She wears a 
saree and uttatiya, bangles, beaded armlet, necklace 
and ear-stud in her left ear and high crown. She 
1s distinct in her appearance and without any 
companion. 


f. Astamahabhaya Tara : 


Three sculptures of Astamahabhaya Tara have 
so far been reported from Orissa, viz: Ratmnagiti, 
Shergarh near Balasore and Patna Museum 
collection.The description of Tara-the savioutess 
from eight great perils appears in Sadhana No.99 
of Sadhanamala. It is stated in the Sadhana that 
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the deity is one -faced, two armed, white 
complexioned, seated on a Visvapadma. She 
displays varadamudra in her right hand and holds 
a nilotpala. The central figure is surrounded by 
Taras in all 8 directions. However, the Sadhana 
does not specify the 8 great perils, only it is 
known from literary and epigraphic sources like 
Arya Tara, Sragdhra-Stotra of Sarvajnamitra of 
8® century A.D. and the Dambal (Karnataka) 
inscription of Chalukyan king Tribhubana Malla 
Vikramaditya-V1 datable to 
1095-96 A.D. . The perils 
are listed as lion, elephant, 
fire, snake, thief, fetter, 
water and demon. 


At Ratnagiri, the 
Astamahabhaya Tara is the 
earliest and datable to 8" 
century A.D. kept inside 
the excavated monastry no. 
1. The sculpture is two- 
armed, standing on 
visvapadma. Her right hand is in varada and 
slightly damaged. Her exquisitely modeled face 
with down-cast eyes is softly illuminated from 
within by an aura of spiritual warmth and 
companion. The Astamahabhaya or eight great 
perils are carved on the back slab. The panicky 


Fig-35 Asta Mahabhaya Tara 
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people are depicted praying fervently to Tatra for 
rescue. Tara emerged in each case above peril to 
their rescue. 


The second imagc, now in Patna Museum 
from Udayagiri, Jajpur district is datable to 10® — 
11*® century. It is in more pronounced tribhanga 
pose. Her both hands are damaged. She is richly 
adorned and wears diaphanous. At the top of 
back slab immediately above her head is an 
alignment of five Dhyanibuddhas. The 8 great 
perils are carved on both the sides. The corners 
at the top of the sculptured slab are depicted 
with flying vidyadharas. 


The third image of Astamahabhaya Tara is 
fixed to the outer compound wall of the residence 
of S. Senapat in the outskirt of Shergarh village 
of Balasore district. She is worshipped as Ugratara. 
She is in Lalitasana on a visvapadma, with her 
night hand is varada and her left hand on the 
seat holding the stalk’ of nilotpala. Above her 
head is a miniature stupa flanked by two 
Dhyanibuddhas. The eight perils are depicted in 
both the sides of the image. The pedestal of 
image is carved with two devotees and a pot- 
bellied Hayagriva resting on his stuff. Buddhist 
creed of 11 — 12® century A.D. is also inscribed 
on the image. 
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From the perusal of three sculptures it is 
evident that this variety of Tara was depicted 
either seated or standing and the alignment of 
pers was not standardized. 


g. Tara: 


Simple Tara images were reported from 
Ratnagiri. Udayagini, Lalitagiri, Langudi, Solampur, 
Dharmsala, Ayodhya, Salepur, Kundesvar, 
Baneswarnasi. All are seated in Lalitasana holding 
nilotpala in left hand and tight hand is in varada 
posc. The plastic treatment and serenity in 
expression of their faces, bejeweled with 
ornamentation are important features of this 
variety of sculpture. The sculptures are datable to 
the period between 9®* -—- 12" century A.D. 
However, Ratnagiri images display super 
workmanship than other sculptures of Tara. 


CUNDA: 


The iconography of Cunda as a Tantric 
Goddess, is very clearly mentioned in 
Nispannayogavali. Three Sadhanas of Sadhanamala 
are devoted to her worship. She is two, four or 
six-handed and holds a bowl in two hands. She 
is affilated to the Dhyanibuddha Vairocana. The 
name of the deity is spelt variously as Cunda, 
Cundra, Candra, Cande. She is also called 
Cundavajri. The mantra of Cunda is “Om chala 


219 


Digitized by srujanika@gmail.com 


cunda svaha” More than a dozen of Cunda 
sculptures were recovered from excavation at 
Ratnagiti. These images are depicted in the ornate 
votive stupas. All these images are four-armed 
and slightly vary from description in the scriptures. 
Most of the images ate carved in relief, seated in 
Vajraparyankasana on double petalled lotus. These 
sculptures are datable to the period between 9®— 
13® century A.D. In addition, a solitary example 
of Cunda was also reported from Bania sahi, 
Cuttack city datable to 11" century A.D.. 


HARITI : 


Of the Buddhist Tantric Pantheon, Hariti 
occupies an important place. There are many 
legends concerning Hariti. According to Samyukta 
Vastu she was the sister of Yaksa Satagiri, the 
protector .of Rajgtiha. Her name was Abhiratn. 
She became the wife of Panchika, the son of 
Panchala, the yaksa protector of Gandhara. She 
became Mother of 500/children. As Abhiratri was 
very fond of eating children, hence earned the 
tittle Haritt meaning stealer of children. Later she 
became protectress of children at the persuasion 
of Buddha. 


Hariti images are recovered from the 
excavation of Lalitagiri, Udayagiti, Ratnagiri. The 
sculpture is standing or seated. She is usually 
seated with a child at her breast or on her lap 
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VASUNDHARA OR VASUDHARA : 


The Tantric Vajrayanic 
sculpture of Vasundhara was 
popular in the Chitrotpala - 
Mahanadi Valley. These 
images are reported from 
Lalitagiri, Udayagiri, and 
Ratnagiti. These sculptures 
are both in standing or 
seated postures. 


The Sadhanmalas or 
Nispannyogavali and Asta 
Sahasrika Prajnaparamita dated 1015 A.D. (now 
preserved in Cambridge University Library) throw 
light on the description of the deities. Besides, 
two other Buddhist ritualistic works like 
Vasundharaddesa and Vasundhara Vratapratyavadana 
(now preserved in the library of Asiatic Society) 
give description of six-handed form of Vasudhara. 


Fig-36 Vasudhara, Udayagini 


She is seated in Lalitasana or Dvibhanga posture. 
In the right hand, she exhibits varadamudra, 
while in left hand, she holds the sheaf of corn. 
The sculptures of Lalitgiri and Ratnagiri are 
standing and two-handed, only the sculpture of 
Udayagiri is seated in lalitasana and Aksobhya is 
depicted in her crown. In Vajrayana, she is 
considered to be the Goddess of wealth and 
prosperity like Hindu counterpart Lakshmi. The 
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sculptures of Vasudhara are 
datable from 8® century to 
10® century A.D. 


PRAJNAPARAMITA: 


The Goddess 
Prajnaparamita holds a very 
exalted position in the Buddhist 
pantheon in medieval Onssa. 
She is believed to be the 
personification of transcendental Fig-37 Prajna Paramita, 
knowledge embodied in the Uaayegie 
Prajnaparamitasastra. The term 
Prajnaparamita is indicative of highest possible point 
of the development of wisdom. The Sadhanamala 
and Nispannayogavali, Dharmakosa samgraha deal 
with the textual desciption of the Goddess. 


In the Buddhist pantheon, Tara is the 
supreme female principle (Sakti) and of the 
numerous manifestations of the concept. 
Prajnaparamita is one and perhaps the most 
important one. She is regarded as the female 
energy of Boddhisattva Manjusti. It is also 
interesting to note that Prajnaparamita was 
regarded as the female energy of Lokcsvara, a 
form of Avalokitesvara, in many parts of Indo- 
China. She could not be assigned to any of the 
Dhyanibuddhas. 
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Many Prajnaparamita sculprures have been 
brought to light from the excavation/exploration 
of Udayagiri, Ratnagiri in Jajpur district, 
Baneswarnasi and Choudwar in Cutrack district. 
Except the sculpture from Choudwar, all are two- 
handed. The Choudwar image is four-handed, 
book or chaitya on the left hand and rosary in 
the right hand as in Dharmachakra mudra 
(evidently with principal hands) or gesture of 
teaching are two inconographic distinctions of 
Prajnaparamita. 


Prajnaparamita sculpture of Ratnagiri seated 
in Paryankasana on a double petalled lotus 
(Visvapadma) displays dharma chakra mudra with 
two palms. A book on the lotus passes over her 
left arm. She is adorned with beaded bracelet, 
armlet and upavita and a beaded necklace with a 
pendant. She wears a high ornate kiritamukuta 
with fan shaped projection of the ribbon on 
either side. The sculpture carved in relief in a 
niche of a stupa is datable to 13® century A.D. 
(Regd. No. RTR 1 No. 591). 


The big image Prajnaparamita preserved at 
present in the premises of old Padmesvara temple 
(Baneswaranasi) is a remarkable specimen of plastic 
beauty and reveals a clear conception of 
coordination of forms. The deity is in dhyana on 
the lotus throne and holds in the left hand the 
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stalk of lotus, on which is seen the Prajnaparamita 
book. The mudra in her right is beyond 
recognition due to damage. She is richly 
ornamented, crowned with Jatamukuta. The image 
displays youthful vigour 
with developed breasts and 
proportionate body 
representation. Stylistically, 
this sculpture is datable to 
10® -—11*® century A.D. 


APARAJITA : 


Another interesting 
example of tantric Goddess 
in the form of Aparajita 
has been reported from Fig-38 Aparajita, Lalitagiri 
Hatikhala near Lalitagiti. Now it has been preserved 
in the sculpture shed at Lalitagiri. This is the rare 
example of Aparajita sculpture. According to text, 
she is yellowish in complexion, two-armed, one- 
faced,is decked with various gems and tramples 
Ganesa, the Hindu God of wisdom. Her right 
hand is raised in displaying the attitude of dealing 
a slap, while the left carries the Tarjanipasa against 
breast; her face appears awful, terrible and 
ferocious. She is the destroyer of all Maras and 
her parasol is raised over head by the host of 
wicked and ferocious Gods,Brahma and others. 


However, the sculpture of Lalitagiri shed is 
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standing in Alidha pose on two crouching figures, 
and holding a flower in her uplifted right hand, 
while an attendant Goddess standing on a raised 
platform on her right holds a parasol over her 
head. One of the crouching figures under feet is 
a crawling Ganesa and the other one is retreating 
Mara. The sculpture has some iconographic 
aberrations like its right hand carries a flower 
instead of slap. Here parasol bearers are neither 
Indra nor Brahma. The face of image is also not 
awful. Rather, it looks blissful and satiated being 
lit with half-revealed smile. Thus the image presents 
a unique variety of the Goddess Aparajita, and it 
is all the more remarkable being bestowed with’ 
artistic grace and feminine delicacy. Besides, a 
headless sculpture of Aparajita was also recovered 
from excavation at Udayagiri. 


MARICI : 


Marici was a popular female deity in the 
tantric Buddhism in Orissa. According to 
Sadhanamala , Goddess Marici is an emanation of 
Dhyanibudhha Vairocana. She is invoked by the 
Lamas of Tibet early in the moming, which is 
indicative of her connections with sun. For this 
reason, she is also regarded as the Sakti of 
Amitabha, the Buddhist boundless light. She has 
a chariot like the Hindu Sun God, but it is drawn 
by seven pigs, while the chariot of Sun is drawn 
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by seven horses. The charioteer of Sun is Aruna, 
while the charioteer of Marici is a Goddess with 
no legs, only a head without a body So it 
appears that this concept originated out of an 
ideology of syncretism between the cults of 
Saktas and Sauras The Sadhanamala describes 
six distinct forms of Marici. She is generally 
represented with one, three, five or six faces and 
eight, ten, twelve arms. She is easily recognized by 
the sow face and seven pigs that run the chariot. 


Matici sculptures have been reported from 
Ayodhya (Balasore),Khiching (Mayurbhanj), Udala, 
Ratnagiri, Kendrapara, Astaranga etc. 


The sculptures of Marici of other places in 
Orissa are too fragile and weatherwotm. Hence 
their descriptions are beyond recognition. All the 
Marici sculptures of Orissa belong to the Sankhipta 
Matici group (three faces and eight arms). The 
Pancha Varahi in Kendrapara district is also a 
Marici sculpture (five faces, ten arms and four 


legs). 
VAJRAVARAHI: 


Vajravarahi is one of the deities associated 
with worship in Uddiyana. Vajravarahitantra defines 
about the deity. A lone or solitary example of 
Vajravarahi was reported from Choudwar area of 


Cuttack by R.P.Chanda in 1928 She is said to 
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be the consort of Vajrayana God Heruka. The 
sculpture is represented in nude and amorous 
form, dancing with dishevelled hair on two fierce- 
looking corpses in the Alidha attitude. She is two 
armed , one faced and displays Vajra and Tarjani 
in her right hand and holds a Kapala in her left 
hand, while a Khatvanga tipped with Vajra passes 
across her left thigh, breast and shoulder. Two 
celestial figures are hovering in the sky playing 
musical instruments gracefully, while a full blown 
lotus decorates the topmost part of the slab. 


VARAHI: 


The iconography of Varahi, one of the 
Matrikas is described in the account of Vajra 
Linama Mandala Payika as holding a Rohu 
fish(Rohita Matsya) in one of her hands. In the 
panels of Parasuramesvara temple, Bhubaneswar 
there is a representation of Varahi holding a fish 
with her principal right hand. Same is the case 
with principal cleity Varahi at Chourasi. Varah: 
was worshipped as tantric deity in both Hinduwsm 
and Buddhism. So this image no doubt shows 
that in their common ground of Tantricism, the 
Hindus and Buddhists shared many iconographic 
concepts and forms. 


We find that the tantric art tradition in 
Buddhist religion gave vent to the artistic fervour 


227 


Digitized by srujanika@gmail.com 


of the Buddhist Goddesses. Unequalled in their 
sculptural beauty, these images stand as beacon 
light to highlight the hey-days of Buddhism in 
Orissa when elsewhere it was, on its decline. The 
icongraphic excellence reached in this part of the 
country owe as much to the royal patronage as 
to the concept of Tantric Goddesses in Buddhism. 
The impact of this can be scen in a continued 
form in Orissan iconographic context that followed 
this period of excellence of Buddhist iconographic 
manifestation and owes much tro the tantric 
tradition that gave awful boosting for its 
materialization. Although in due course of time, 
these iconographic concepts merged into the 
Hindu pantheon but the petiod from 6® century 
to 13® century A.D. will definitely stand out for 
its exemplary production of Tantric Buddhist 
Goddesse§ in the iconographic history of India. 
The writer is 

Assistant Superintending Archaeologist, 


Archaeological Survey of India, 
Konark Museum, Konark, Dist.: Puri 


ଵି ®. ଇଂ 
* *ୃଂ *ୃଂ 
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RATNAGIRI 


Dr. (Mrs.) Debala Mitra 


The nucleus of the Buddhist establishement 
at Ratnagiri (District Jajpur) goes back at least to 
the Gupta period, as proved by the large-scale 


excavation cartied out at Ratnagiti. 


A short account of the discovery from the 
excavation conducted here for four successive 
seasons from 1957-58 is presented for giving an 


idea of the structural complex of one of the 
Buddhist establishments of Orissa. 


The excavation unearthed the remains of 
an impressive stupa (Main Stupa), two magnificent 
monasteries (Monasteries 1 and 2), rebuilt more 
than once, a single-winged monastery, eight temples 
and numerous small stupas, apatt from a large 
number of stone sculptures, bronze images, carved 
architectural pieces, sealings and various objects 
of daily use. In overwhelming number of 
monolithic stupas, Ratnagir can compete even 
with Bodh Gaya. Many of these stupas ate 
relieved with the figures of deities of the Vajrayana 
pantheon. The number of these antiquities is a 
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veritable index of the great sanctity and popularity 
of this center in the then Buddhist world. The 
establishment was known as Ratnagiri-mahavihara, 
as gathered from the sealing with the legend Sn- 
Ratnagir-mahdavihdariy-aryabhikshu-sanghasya. With its 
nucleus dating at least from the fifth century A.D. 
this establishment witnessed a phenomenal growth 
in architecture and sculptural art till the twelfth 
century A.D. By the end of the thirteenth century 
the building acuvities were on the decline. The 
general picture that emerges afterwards was one 
of decadence in every respect, though the 
Buddhists continued to maintain themselves for 
two or three centuries more. 


Sited on the highest part of the hillock 
near its south western corner, the Main Stupa is 
now reduced to its solid base and a few courses 
of the circular drum, the core of the latter 
constructed in the shape of a wheel. To assess 
by the height of the base which is about 14 ft., 
the stupa was undoubtedly lofty. Separated by 
recesses there are six broad projections on four 
sides (each side 47 ft. long), fn-ratha on plan. The 
projections are effectively relieved with bold 
mouldings, which together with vertical facets, 
have produced a delightful effect of light and 
shade. Finished with a plaster of shell —lime, the 
brickwork is exceptionally fine. This stupa, 
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constructed before the ninth century A.D., has 
been built over the ruined plinth of an earlier 
edifice, the latter dating back to the Gupta 
period. To this period also belong a few dislocated 
slabs inscribed with the Buddhist text Pratétya- 
samutpada-sutra, found nearby. It underwent a poor 
restoration, long after the thirteenth century when 
its upper part and the top edges of even the 
base has collapsed and the lower portion of the 
base has been covered by a thick shroud of 
debris. This restoration was effected by covering 
the available part with the construction of two 
circular walls, the vertical lower one serving as the 
drum and the upper one the casing of the dome. 
The restored stupa thus assumed a circular plan 
from its visible base. The walls were miserably 
consttucted with bricks and brick-bats collected 
from the fallen material of the decayed stupa. A 
quadrilateral compound-wall was erected almost 
immediately afterwards to enclose a wide area 
around the renovated stupa. By this time the 
minor stupas which had sprung up around the 
Main Stupa were cither ruined or mostly buried 
under the debris of structural stupas. 


To the east of the Main Stupa is Stipa 2, 
reduced to its base, each side measuring 32 ft. 9 
inches. The moulded base is extant to a height 
of 7 ft. One of the three oblong chambers 
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provided within the solid brickwork of the base 
yielded five terracotta plaques inscribed with 
dharanis. 


The precincts of the Main Stupa are literally 
studded with smaller stupas of varying dimensions 
and base-forms which are circular, octagonal, square 
and square with central projections with or without 
horizontal mouldings. Though the portable 
monolithic stupas by far outnumber the structural 
ones, the number of the latter, built either of 
brick or of Khondalite, is quite considerable. 
Some of the structural stupas present the figures 
of Buddha and deities of the Mahayana and 
Vajrayana pantheons. The deposits within the 
stupas are varied, being charred bones alone in 
some cases, charred bones accompanied by other 
objects like beads, stone slabs inscribed with the 
Pratiitya-samutpada-siifra, stone slabs, terracotta 
plaques and tablets inscribed with the Buddbist 
creed and dharanis and small images of Buddhist 
divinities. | 

The high mound, locally used to be called 
Raééi-pukhun to the north of the Main Stupa 
yielded the spectacular remains of two monastetics. 
Lying side by side, with a narrow passage in 
between, both faced the Main Stipa. The eastern 
one, Monastery 1, is the larger of the two, being 
180 ft. by 181 ft 6 in. with an additional paicha- 
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ratha projection at the front for the entrance- 
complex and a projection at the back of the 
shrine-chamber. It consists of a spacious stone- 
paved courtyard, around which runs a pillared 
verandah, which in turn, is surrounded by twenty- 
four cells, a shrine-chamber fronted by pillared 
antechamber and an entrance-complex. The last 
includes a rear porch opening into the verandah 
and a front porch facing the paved forecourt. 
The monastery has an upper storey, approach to 
which was by a spacious stone staircase in the 
south-west corner. Within the shrine-chamber 
facing the main entrance-complex is a large seated 
image of Buddha flanked by the beautiful standing 
figures of Padmapaéi and Vajrapaéi. In the niches 
of the front porch are also the standing figures 
of these two Bodhisattvas, while those of the 
rear Porch contain the figures of Harité and 
Paichika, particularly arresting is the exquisitely- 
carved chlorite door-frame between these two 
porches. The surface treatment of the flanking 
walls of this door-frame and also those of the 
door of the shrine-chamber, with an effecuve 
exuberance of finely sculptured figures and richly- 
carved decorative patterns, presents a rare texture 
which is yet unparalleled in the structural 
monasteries of India. With its architectural 
grandeur, balanced composition and effective array 
of splendid sculptures and delicate decorative 
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patterns, the monastery was undeniably a singular 
monumental edifice. The monastery underwent a 
large-scale overhauling some time after the eleventh 
century A.D. The decayed peripheral walls, which 
were originally of fine brickwork, were 
reconstructed with a stone facing. All the cells of 
the ground-floor, except three, were filled in with 
earth, and over them were built the cells of the 
reconstructed monastery. The early shrine, 
courtyard, verandah, staircase and the porches of 
the entrance-doorway, however, remained in use 
in this period. But the front wall of the shrine 
was covered by a thick: stone wall, the facade of 
which also was treated with lavish carvings. At a 
later stge a new antechamber was provided in 
front of this reconstructed facade. In the niches 
of its brick walls were placed several images, 
including those of Buddha ard Vasudhara . The 
last petiod, pronouncedly one of utter decline is 
mostly represented by shabby brick walls enclosing 
parts of the running verandah to provide rooms. 
Huge piles of shells for plaster-work were found 
in one of these rooms, one of the earlier cells 
and also on the verandah and courtyard, where 
also lay, neatly stacked, a heap of terracotta tiles. 
Evidently, the residents, with their meager resources, 
planned to repair the monastery but ultimately 
did not succeed for reasons unknown to us. 
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The plan of Monastery 2, with its central 
open courtyard, running verandah, row of cells, 
shrine-chamber, entrance-porches with a carved 
door-frame and front platform approached by a 
staircase, is analogous to that of Monastery 1. 
But it is on a smaller scale and single-storeyed. 
The construction is essentially of bricks, the use 
of stone being restricted to the door-frames, 
windows, verandah-kerb, pillars, pilasters, pavement 
of the courtyard and the paved floors of the 
shrine and on e of the cells. ‘he ceiling of the 
cells arte spanned by semicircular arches. A singular 
feature of some of the cells is the provision of 
a loft with a higher floor, an arched ceiling and 
a balustraded stone window. The shrine-chamber, 
facing the entranc¢ gate contains a standing 
stone image of Buddha. Monastery 2 was later 
than the first period of Monastery 1 but earlier 
than the second period of the latter. It was 
found to have been constructed immediately on 
the ruined walls of an carlier monastery of an 
almost identical plan. ‘The interesting feature of 
this earlier monastery, which was not later than 
the seventh cenmry A.D., is the existence in the 
cells, of a brick-built bed with a sloping end to 
serve the purpose of a pillow. A secret 
underground chamber was found to exist below 
the stone-paved floor of a cell; access to this 
chamber was admitted by a few steps going 
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down from an opening in the adjoining cell. 
Below the south wing and verandah of the earlier 
monastery lay, of which scanty remains of cells 
of one wing alone were traced. 


The excavation unearthed remains of eight 
temples, all of bricks. The unexcavated area 
between the Main Stupa complex and Monastery 
1 is expected to yield many mote temples and 
small stupas. None of the unearthed temples 
preserve their upper portions. 


Three of these temples stand side by side 
along the edge of the hill near the south-eastern 
corner of Monastery 1. Of these the deuls of 
two, sapta-ratha on plan, were of the usual Orissan 
rekha order except for the finial which was 
perhaps in the form of a stupa. The extant 
portion of their pabhaga presents typically Orissan 
mouldings. Both the deuls had a squarish 
Jagamohana attached to their front wall. All the 
three temples decayed in the lifetime of the 
Buddhist establishment. 


In front of Monastery 2 are three temples. 
One of them is a cell-like shrine around which is 
an ambulatory or a narrow court surrounded by 
a brick enclosure. It houses a fine khondalite 
image of Maijugré ascribable to the ninth century 
A.D. The second temple of about the tenth 
century A.D. is a small sanctuary, tri-ratha on plan. 
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The lower part of the three rabds is moulded into 
Ahurd and inverted Ahurd with a recess in between, 
while the front rah, which is mostly of stonework, 
presents two pilasters. Fixed to the three inner 
walls of the sanctum are stone images-WVajrardga, 
Vajradharma or Rakta Lokegvara and Vajrasattvas, 
the first two of fine workmanship. The third 
temple, consisting of a tri-ratha porch and a 
pancha-ratha sanctum, is reduced to its floor. Around 
these three temples are exposed one hundred and 
twenty-five stupas, many more still lying below 
unexcavated ground. Three of these stupas with 
staircases carved in the central part of four 
sloping sides of the base bespeak extraneous 
impact. The drums of all the three present three 
niches, the available images in them representing 
Dhydani-Buddhas. 


The remaining .two temples are in the Main 
Stipa area. Both of them are in the last stage of 
decay and do not furnish complete plans. One of 
the two preserves by its side, a beautiful Khondalite 
four-armed image of Inkecvars. The back slab of 
the image is inscribed with the Buddhist creed 
and a short dhdranée in characters of the ninth- 
tenth century “A.D. 


The isolated single-winged monastery is at 
a short distance from Monastery | towards the 
noth. It has three cells, the central one of which 
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was possibly used as private shrine. The ceilings 
were spanned by semicircular arches. This 
monastery was built on the ruins of an earlier 
monastery also of a row of three cells opening 
into a common verandah. The mound, long 
before its excavation, yielded a set of three 
copper plates of the Somavaagé King Karéa (end 
of the eleventh and beginning of the twelfth 
century A.D.). The object of this copper-plate 
charter is to record the grant of a village to Raéé 
Karpuragré who hailed from the 
Saloéapuramauhbavibara. 


Among other finds brought to light by- the 
excavation, specially noteworthy are clay and 
terracotta sealings, bronze objects including unmages 
and stupas and stone images. The images not 
only represent Buddha and Dhyani-Buddbas but a 
host of the divinities of Mahaayana and Vajrayana 
pantheons like Avalokitecvara and Tara with their 


Heruka, Yamdan, Arya-Sarasvaté, Vasudhard and 
Aparajita. Many of the images display considerable 
artistic excellence. 

The excavation at the mounds at Ratnagiri 
had shown the rich potentiality of the Buddhist 
mounds in Orissa. It is thus, a matter of great 


misfortune that many of such mounds in other 
parts of the State had nor only been denuded in 


238 


Digitized by srujanika@gmail.com 


the past but even now are being allowed to be 
levelled down as at Achutrajpur, due to utter 
callousness and inaction. An awareness of and a 
sense of pride about one’s cultural heritage alone 
can save Orissa’s tich Buddhist legacy. 


The Author was formerly Director General of 
Archeological Survey of India 


©, 
ଵକୃଡ ଡକୃଡ ବ, 


o* 
*ୃଂ 


The article was published in Orissa Review Monument 
Special in 1996 by Information & Public Relation 
Department , Govt. of Orissa 


239 


Digitized by srujanika@gmail.com 


UDAYAGIRI 


Fig-40 Buddha in Bhumisparsa Mudra, Udayagiri 
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Fig41 Naga and Dvacrapala figurcs at the bottom of the Door Jamb, 
Monastery, Udayagicri 


Fig-42 Avalokitesvara Padmapani, Udayagiri 
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Fig-43 Votive stupa, 
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Fig-45 Votive Stupas, Udayagicri 
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Fig-46 Decorated superstructure above the Door Jamb, Monastcry 
1, Udayagiri 
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Fig-47 Decorated Pillar, Udayagici 
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Vajrapani, Ratnagiri 
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Fig-50 Four-armed Amoghapasa Lokesvara flanked by Tara and 
Bhrikuti, Ratnagiri 
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kitesvara Padmapani as attendant to Buddha, 
Monastery 1, 
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Fig-54 Manjusri, Ratnagiri 
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Fig-55 Buddha in Dharmachakra pravartana mudra, Ratnagiri 
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Fig-56 Four-armed Amoghapasa Lokcsvara, Ratnagiri 
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Fig-57 Yamuna with Attendants, Ratnagiri 
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Fig-60 Buddha in Bhumisparsa Mudra, Ratnagiri 
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Fig-63 Rock-cut sculptures of Dhyani Buddha and other deities, 
Langudi 
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Fig-65 Mahaparinicvana of Buddha, Lalitagiri 
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Fig-67 Chaitya, Lalitagiri 
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Fig-69 Another Monastery, Lalitagiri 
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BUDDHISM AND ITS IMPACT 
ON INDIAN CULTURE 


Dr. Bimalendu Mohanty 


It is an established fact that the culture of 
India is a composite culture for variegated reasons. 
In the past several centuries, the Aryans were 
dominant while the non-Aryans remained sublime. 
Later on, the Aryans accepted and assimilated in 
their culture, a number of non-Aryan elements 
like Kirata and Nisada cultures. Before the 
appearance of Buddha in the middle of first 
millennium B.C. different strands of Aryan and 
non-Aryan cultures got almost inter-twined. Yet, 
the mainstream of Hindu culture, i.e. Brahmanism 
dominated over other cultures becoming 
increasingly rigid, conservative and dictatorial. The 
people, in general, were higly dissatisfied with 
Brahminical domination which gave rise to a 
need for radical reformation. Jt is against this 
background that we should interpret the teachings 
of Buddha and the appeal of Buddhism to the 
populace in India towards transformation of 
Indian culture. 
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Swami Vivekananda, Sri Aurobindo, Mahatma 
Gandhi, Dr. S. Radhakrishnan and many other 
illustrious personalities of India have highlighted 
the contributions made by Buddhism to the 
revival and transformation of Indian culture saving 
it from decline. Hindus worship Buddha as one 
of the incarnations (Avataras); they worship 
Buddha because of striking similarities between 
the teachings of Buddha and the teachings of 
Hinduism. One significant truth is that while 
Hindus worshipped Buddha, Buddhists did not 
worship Hindu deities since the latter believed 
that polytheism and ritualism were impediments 
against spiritual realization. The Buddhists 
challenged the validity and veracity of the essence 
of Vedas saying that they contain diverse 
interpretations. 


It may be seen that while Buddhism spread 
beyond the boundaries of India to many foreign 
countries where it had been accepted as their 
national culture, like China, Japan, Bhutan, Nepal, 
Tibet, Malaysia, Thailand etc., Hinduism remained 
confined to India alone because of its Brahminical 
rigidity which could not be accepted universally. 
Buddhism, though highly popular for nearly 15 
centuries in India, showed signs of decline 
thereafter in its own land, i.e. India, while it 
flourished in foreign countries and is still surviving 
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as their national religion. Buddhism, with passage 
of time, underwent many ramifications leading to 
different schools and sub-schools like Hinayana, 
Mahayana, Tantrayana etc. This may be one of 
the reasons for which the attention of the people 
was attracted from time to time for total 
acceptance, as a part of acculturation of India. 


One can find after reading the Upanisads 
that there are striking similarities between Buddhist 
concepts of ‘Nirvana’ and ‘Asamsktrita’ vis-a-vis 
‘Brahman’ and ‘Atman’ mentioned in the 
Upanisads. Another significant feature is the 
influence of Buddhist philosophy on the 
Bhagavadgita, in as much as that the concepts of 
‘Suthaprajna’ and ‘Brahma-nitvana’ are akin to 
the Buddhist concept of ‘Tattvadarsibhih’. Sumilarly 
, the concepts on suffering and necessity of 
liberation (Vimukti or Amrita) of Buddhist 
philosophy are equivalent to the concepts 
mentioned in the Bhagavadgita. Buddha’s teachings 
on peace, self-sacrifice, kindness and chanity have 
been quoted in many philosophical texts of 
Hinduism. One of the verses of the Dhammapada 
is quoted below: 


“Let man overcome anger by love; let him 
overcome evil by good; let him overcome the 
greed by liberality; the lie by truth.” Similar is the 
interpretation of the verse of the Mahabharata 
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quoted below: 


“One should conquer anger by cool- 
heartedness; evil by good; miserliness by charity 
and falsehood by truth.” 


Some scholars are of the firm opinion that 
the later Brahminic moral philosophy was evidently 
borrowed from Buddhist concepts contained in 
Dhammapada and other Pali texts because in the 
old Vedic texts, one does not find any reference 
to such moral concepts as Ahimsa, Maiti and 
Karuna. Thus it can be safely concluded that the 
later Brahminic philosophy was due to influence 
of Buddhism on Brahminism. Pre-Vedic tantric 
traditions had their influence on Buddhism as 
well as Hinduism. This is testified from the fact 
that Goddesses like Tara, Kali and Chamundi and 
Gods like Ganesa and Mahakala used to be 
worshipped and propitiated by both the Buddhists 
and Hindus. Bodhisattva Avalokiteswara described 
in Buddhist pantheon became a synonym for 
Maheswatra or Siva or Pasupati of pre-Aryan age. 
The Hindu idea of the unity of Saku and Siva 
has its conceptual similarity with the Buddhist 
principle of the unity of Prajna and Upaya (or 
Sunyata and Karuna). 


Dr. S.Radhakrishnan and Prof. S.N. Das 
Gupta have emphatically asserted that Advaita 
Vedanta of Hindu philosophy has been deeply 
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influenced by the Mahayana thought of Buddhism. 
Dr. Stcherbatsky endorsed this view and said — 
‘there is but little difference between Buddhism 
and Vedanta — a circumstance which Samkara 
carefully conceals. (Samkara was a Vedantic 
scholat). Swami Vivekananda, a firm believer of 
Advaita philosophy, admits that < it has a great 
many conclusions of the Buddhists and it has no 
quarrel with Buddhism’. The Advaita concept of 
‘Brahman’ and the Buddhist concept of ‘Sunya’ 
are identical. Kabir, the saint poet interprets 
‘Sunya’ (Sunn) as a synonym of ‘Sahaja’, Innate 
and natural He speaks of ‘Sunn-Samadh:’ 
meaning the process of human consciousness 
getting emptied of all worldly objects and contents. 
‘The great founder of Sikhism - Guru Nanak fully 
corroborates the interpretations made by Kabir 
on ‘Sunya’. In his concept of ‘creation’, he says 
that before creaton of the world, the ultimate 
one (EKO SOM) was in, ‘Sunn-Samadh?’. Thus, the 
doctrines of Buddhism had been accepted as the 
Gospel truth by Hindu population as well as 
other sects of India since times immemorial. 


Buddha himself had preached the principles 
of righteous Government, individual freedom and 
the Rule of law. These had lasting influence in the 
culture of India. In the words of Prof. Satkari 
Mookherjee -‘Buddhism is as alive as Hinduism. 
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Buddhism may not exist in India now as a 
separate sect; that is because it has permeated 
the entre religious and philosophic thought of 
India and percolated into the deepest recesses of 
the religious mentality of the present— day Hindus. 
Thus, every Hindu is a Buddhist, in spite of all 
outward appearances to the contrary”. According 
to Shri Aurobindo, the great philosopher of 
India, Buddha is the noblest of human- beings 
who walked on this Earth. Dr. Radhakrishnan 
said — ‘The Buddha left his footprints on the soil 
of India and his mark on the soul of the 
country’. Mahatma Gandhi, the Father of our 
Nation, who practised the principle of ‘Non- 
violence’ in all its dimensions, virtually followed 
and practised the great teachings of Buddha by 
showing sympathy and love for the poor and 
down-trodden, the socially weaker sections of the 
population and propounded the theory that 
‘Hanjans’ means ‘God’s men’. In the context of 
the present situation in India, which is replete 
with greed, hatred, illwill, conflicts, violence, 
materialism, individualism, oppression and atrocities 
on grounds of race, religion, gender and caste, it 
is high time that everyone should realize the 
imperative need of following the lofty principles 
of peace and love promulgated by schools of 
Buddhism. Only then, we can be proud of 
claiming resurgence of a truly reformed society 
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bereft of the evils and Jndia can become a 
paradise on earth. 


The legacy of Buddhism on the society in 
India must not remain confined to a few legendary 
and magnificent Buddhist Stupas or Viharas found 
at different places or the Asokan pillars. We all 
should appreciate the great underlying principles 
and doctrines of Buddha’s philosophy for revival 
of the purity in spiritualism and an enlightened 
society. There has never been a dichotomy on 
the fact that Buddhism had, and will have, 
indelible impact on Indian culture, irrespective of 
the classes of the society. The fundamental rights 
guaranteed in the Constitution of India do not 
stand as a barrier against practising the principles 
of Buddhism by all Indians if not accepting it as 
a religion, without disturbing the individual’s 
freedom. 

The writer is former 

4 Vice-Chancellor, 
Utkal University of Culture, 
Bhubaneswar. 
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JAGANNATH AS BUDDHA 


Dr. Debi Prasanna Pattanayak 


All religions of Orissa whether Vaishnavism, 
Shaivism, Shaktism or Tantricism bear a trace of 
Buddhism. Buddha was born in Kapiavastu, but 
Buddhism had its roots in Oora, Utkal and 
Kalinga. The first two lay disciples of Buddha, 
Tapassu and Bhalluka, two wandering merchant 
brothers, had offered him rice cakes and lumps 
of honey on the eighth week of his enlightenment 
(Angutter Nikaya, 1.26). Datha Vamsa records 
that a molar tooth relic of Buddha, was 
worshipped in Dantapura, the capital of Kalinga 
(Introduction by B.C.JLaw). Sir Monier Williams 
maintains that ‘a relic of Buddha’s burnt body 
was placed inside the body of Lord jagannath of 
Puri; He actually is a Buddhist deity’ (Tandra 
Patnaik, “Siunya Puruna” Baudha Vaiscavism of 
Onssa. D.K. Printworld in associaton with DSA, 
Philosophy, Utkal University, 2005) 


Buddhisin and Pacifism were built on the 
strong foundation of Jainism in Orissa. Ancient 
Jain texts speak of the invitation extended to 
Mahavira Jain by the ruler of Kalinga. It is nor 
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at all strange or surprising that the greatest non- 
violent and pacifist was named Mahavira. 


Buddhism must have flourished in Otissa 
prior to Ashoka’s Kalinga war in which an empire 
builder fought a people, not a king. About the 
devastation caused by war, the 13" rock edict of 
Ashoka says, “The country of Kalinga was 
conquered when king Pnyadarshin, Beloved of 
the Gods, had been ‘anointed eight years. One 
hundred fifty thousand were therefrom captured, 
one hundred thousand were there slain, and 
many times as many died.” The edict further says, 
“thereafter, now, when the country of Kalinga 
has been acquired, the beloved of the Gods has 
zealous compliance with Dharma, and teaching 
of Dharma. Even one hundredth and one 
thousandth part of those who were slain, died or 
captured in Kalinga, is today considered regrettable 
by the beloved of the Gods.” 


Buddhism built on the strong foundation of 
Jainism had to face Jagannath, God of the Savaras, 
the Lord of the universe, as well as Lord of the 
Flux, which represented the fusion of religions, 
ethics, and morals.. Built upon the tribal tradition 
of Orissa, it resulted in the fusion of Munda, 
Dravidian and Aryan religions and cultures. As 
Dhatuvamsam and Mahaparinivanna Sutta, the 
two important Buddhist texts say, the tooth relic 
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from the funeral pyre of Buddha was brought by 
the Buddhist priest Kshema and handed over to 
the Kalinga King.The place where it was preserved 
was named Dantapura, subsequently named as 
Puri; M. N. Das says that, “traditions proclaim 
that the Holy Relic of Buddha was preserved in 
the Nabhi Padma of Jagannath. Indian religion 
being a synthesis of great cults, it is no wonder 
that Buddhism merged with Hinduism in due 
course, and even Buddha who would not advocate 
the fatherhood of God, was converted into an 
incarnation of Vishnu.” (Orissa in the context of 
Indian civilization in Reference Orissa, 1* Edition 
1999, AN Distributors, Forest Park , Bhubaneswar). 


M.N. Das further .says, “Here, on her soli, 
Primitivism, Brahmanism, Jainism, Buddhism, 
Shaivism, Shaktism, Tantricism and Vaishnavism 
merged into common shape. xxx the cult of 
Jagannath which pervaded Orissa was a product 
of faiths of the Adibasis, Hindus, Jains and the 
Buddhists”. (M.N.Das, Reference Orissa). Shankar, 
Ramanuja, Nanak, Sri Chaitanya, Shankara Deba 
came to Puri, saw their respective Gods in 
Jagannath and established monasteries. It is even 
suggested that Jesus came to Pun. The recently 
discovered travelogue of Mahmud Bin Amin Wali 
of Balkhi tells of his visit to Pun. Hiuen Tsang’s 
visit is well known. 
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The decline of Shaivisin in Orissa may throw 
some light on the decline of Buddhism in Onissa. 
The standing Shiva temples between the 6" to 
the 13* centuries culminating in the temple of 
Lingaraj, speak of the flourishing Shaiva cult. 
Something must have happened in Orissa, when 
Kashmiri Shaivism in the north, Pratibhijna in the 
west, Virashaivism in the south reflected the 
strong Shaivite movement in the country The 
Hari-Hara Tattva developed in Orissa neither 
satisfied the Hari worshippers nor the Hara 
worshippers. (D.P. Pattnanayak, Bachana Sataka, 
Introduction, Writers Co-operative, Orissa). 
Something similar must have happened to 
Buddhism. Amalgamation has been the cause of 
retention as well as decline. 


According to Monier Williams, “Buddhism, 
in fact, could never have maintained itself in 
India tll the twelfth and thirteenth century of 
our era, had it not gradually and to a great extent 
through interaction with Vaishnavism and Shaivism, 
dropped its unnatural pessimistic theory of life 
and its unpopular atheistic character and 
accommodated itseif into the system.... This 
indeed, is the best explanation of what has 
happened at Puri in Orissa, where once a temple 
dedicated to Gautam Buddha, and supposed to 


contain a relic of his burnt body, was afterwards 
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dedicated to the Jagannath form of Kanéa...” 
(M. Monier Williams, Buddhism, Munshitrama, New 
Delhi, 1995 (P 165-66). One may question almost 
all the points raised by him, but the issue of 
amalgamation and accommodation stands out. 


Two important amalgamations are Natha 
Dharma and Bamachar Natha Dharma 
propounded by Gorakhnath and his Guru 
Matsendranath. Although Natha Dharma flourished 
between the eighth and the eighteenth centuries, 
it was at the height of its glory in the twelfth 
century. This sect emphasized Yoga, Pinoa 
Brahmaéda ‘Tattva and Sunyavada. It influenced 
the Oriya Panchasakha literature. Bamachara 
propounded ‘sausfaction of sexual appetite in 
order to attain spiritual height’ which influenced 
Vaishnava Sahaja Sadhana. Thus both acted as 
bridges between Buddhism and Vaishnavism. 


“This region has had a tradition in religious 
toleration in keeping with the first traditions of 
India. That is why in about 1* Cen. BC., Kharavela, 
an ardent Jaina, declared that he was a “worshipper 
of all religions and repairer of temples of all 
sects.” Subhakar Deva of the Bhauma family, 
though a Buddhist, patronized Bramhins and 
maintained Varnashram system.” (Karuna Sagar 
Behera, Glimpses of Cultural Heritage, Reference 
Orissa) 
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Jagannath is not a religion- centred deity of 
Orissa or of India. “ Yet it is clauned to be the 
Jina of the Jains, Adi Buddha of the Buddhists, 
Rudra of the Saivas, Bhairaba of the Saktas, 
Vinéu of the Vedantin Vainéavas, and the beloved 
Kanéa of Caitanya.” (Tandra Patnaik, The 
Jagannath Dharma in ‘Sunya Puruna: Baudha 
Vaishnavism of Orissa, D.K. Printworld in 
association with DSA; Philosophy, Utkal University, 
2005.) 


M.M. Ganguly, P. Mukharji, S.Mishra, G.C. 
Tripathy contend that in its form and origin, 
Jagannath is primarily a Vaishnavite deity. Monier 
Williams, Hunter, R.L. Mitra and Mahatab are 
scholars who equally strongly believe in the 
Buddhist ongin of Jagannath. 


Theravada, Paramitavada and Tantravada, 
otherwise known as Hénayana , Mahayana and 
Tantrayana respectively were predominant in Otutissa. 
Mahayana is born out of Sunyavada as revealed 
by Acharya Nagarjuna in the 1* Cen. AD. xxx In 
his samadhi, he visualized the image of Sree 
Jagannath as reflex of “Sunya on Earth” and the 
evolution of the philosophic cult of Sree Jagannath 
starts from here . This is why Sree Jagannath is 
regarded as Vajrasattva in Vajrayana, an 
embodiment of Sinya. XXX Nagarjuna, through 
Sinyavada revealed to the world, Adi Buddha 
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Jagannath , the Lord of the globe. This may be 
regarded as the impact of Cunyavada on Orissa 
culture.” (Bodhipriya R. K. Sahoo, the Absolute in 
Buddhist Conception in Studies in Buddhism, 
Institute of Orissan Culture, Bhubaneswar). 


“During the period of 3 cen BC and 4* 
cen. AD, Symbol worship in Buddhism developed. 
We get indication of the same from Daodhavamsa, 
a Ceylonese work of the early fourth cen. AD. 
The work notes that in the night before the 
death of Buddha he did three specific things, i.e., 
he preached Dhamma to the Mallas, caused 
Subhadda to acquire Nirvaéa and instructed 
Bhikkhus to be strenuous probably for the cause 
of Samgha. These might be the earliest symbols 
for worship giving tise to the concept of trinity 
in Buddhism. “(R.N. Dash, Earliest Buddhist Relics 
and Jagannath Tumnity. Ibid). From Buddhist Trinity 


to Jagannath Trinity. was a smooth transfer. 


“Jagannath is another name for Buddha as 
known from Tibetan sources. So the name of 
Jagannath is Buddhist in origin. Later on Jagannath 
was identified with Vishnu when Brahminism 
came to prevail”. (Nrusinha Charan Behera, Orissa 
State Gazette vol. II, chapter 1) 


Talking about the various meanings contained 
in Jagannath , Chandrasekhar Rath says, “This is 
not merely an amalgam, not merely imagining 
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things. It is an assimilation without resistance, an 
integration without conflict. (Jagannath, the Tao 
of culture, Reference Orissa).” Without getting 
into resistance and conflict, suffice it to say that 
there is a thin line between amalgam, assimilation 
and integration. 


The famous Bajrayani Indrabhuti, king of 
Uddiyana, and his sister Lakshminkara, equally a 
great scholar, saw Buddha and Jain Mahavira in 
Jagannath. Indrabhut begins Jnanasiddhi (717 AD) 
with “Pranipatyam Jagannatham Sarva Jina 
Vararchitam. Sarva Buddhamayam Suddham xxx 
Gaganopasnam”. Kalika Purana identifies Jagannath 
with Dakshina Kalika in Srikshetrestu Jagannatha 
sakshat Dakshiéa Kalika. The Saiva Tantriks 
identify Jagannath with Bhairav in “Bimala Bhairavi 
yatra Jagannathastu Bhairava”. Sri Chaitanya saw 
Kanéa in Jagannath while reciting “Kadacit Kalindi 
tadoa vipina sangitakarabo xxx Jagannatha swami 
nayana Pathagami bhavatu me.” There is no 
wonder that Buddha would be accommodated as 
one of the ten Avataras of Jagannath Vinéu 
giving blessings to humanity in Buddha Carira. 

The author is a Padma Shri awardee. 


and former Director of Central Institute 
of Indian Languages, Mysore. 
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TIBETAN BUDDHISTS IN 
ORISSA 


Shri Basanta Das 


TIBET, one of the Buddhist countries of 
the world, was enjoying the status of a free and 
independent country till 1950, when China made 
a naked attack on this sacred land without any 
provocation. The innocent Tibetans not only lost 
their independence due to the Chinese aggression 
but also suffered from shattered social structure. 
Strong believers of non-violence, the Tibetans 
who maintained harmonious relationship with 
neighbouring India, were confident that India 
could come to their rescue at the time of crisis, 
but in vain. The then rulers of India, for reasons 
best known to them, preferred to maintain a 
neutral positon. What was more unfortunate is 
that India did not hesitate to concede to the 
sovereignty of China over Tibet despite several 
treaties. 


Dalai Lama, the religious head of Tibet 
being shocked by the sudden developments, made 
several! attempts for an amicable settlement with 
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China, but failed. The indifferent attitude of India 
then was criticized by many. Sardar Vallabh Bhai 
Patel, the iron man of India obsetved “the 
tragedy of Tibet is that the Tibetans put faith in 
us; they choose to be guided by us and we have 
been unable to get them out of the meshes of 
Chinese diplomacy or Chinese malevolence.” 


Dalai Lama, finding no alternative, decided 
to leave his motherland,Tibet and requested the 
Government of India for political asylum, which 
was granted immediately. The religious Guru of 
the Tibetans preferred to stay at Dharmasala in 
India, where he opened his political as well as 
administrative headquarters. 


Government of India opened several Camps 
in different parts of the country for the settlement 
of the Tibetan Buddhists. One of them is situated 
at Chandragiri in Gajapati district of Orissa. 
Chandragiri, surrounded by green forests with 
identical climatic cond:ttions like Tibet ideally suited 
the Tibetan people. Initially, five camps were 
opened at Chandragiri, Tankilipadar, Lebansingh, 
Jeranga and Mahendragarh. The Soura 
Development Agency under Government of Orissa 
functioning at Chandragiri, was declared as the 
Nodal Agency to look after the total rehabilitation 
programme of Tibetan Refugees. Meanwhile, the 
number of Tibetan colonies spread over in 12 
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villages under Mohana Tahsil and five villages 
under R. Udayagiri Tahsil. 


Initially, some controversy persisted between 
the Tibetan settlers and the local Tribals. But the 
situation underwent a Ssea-change in later years. 
The tribals have been greatly influenced by the 
ideals of Buddhism propounded by Lord Buddha 
as preached by the Tibetans. 


Though in a state of exile, the Tibetans of 
Chandragiri area have been maintaining their 
separate identity. They faithfully practise the ideals 
of Buddhism. During the last five decades, they 
have neither changed their food habits nor the 
social customs. They conduct regular prayers in 
the Buddhist temple constructed inside the colony 
complex. On all weekly shandy (market) days, 
tribals and other local people come to the Buddhist 
temple and pay their homage to Lord Buddha in 


great veneration. 


Christan Pastors and their agents made 
consistent efforts for years to persuade the Tibetan 
settlers to convert to Christianity. But they were 
sO determined as devout Buddhists that none of 
them fell prey to the tactics of the preachers of 
Chnstianity. Not a single case of conversion has 


come to limelight. 
While His Holiness the Dalai Lama is 
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fighting a lone battle to mobilise world opinion 
to persuade China for liberating Tibet from their 
forcible occupation, His old guard followers at 
Chandragiri are still hopeful that one day their 
motherland would be free from the clutches of 
China. The Tibetans, who have great faith in the 
Almighty, have a strong feeling that injustice 
cannot be perpetuated for all tmes to come and 
they would return to Tibet to lead an independent 
and peaceful life. 


In Chandragiri, the Tibetans live a life of 
uncertainty. The term of lease of land granted to 
them in the year 1966 was extended upto 
October, 1975. During the last thirty years, both 
the State and the Central Governments have 
paid a deaf ear to their demand for granting 
lease of lands on long-term basis. The matter is 
sensitive since the Tibetan Settlement colonies 
ate located in close proximity to the area where 
primitive tribes live. According to official sources, 
Orissa Government have moved the Central 
Government to indicate whether lease of land 
could be granted in their favour permanently or 
not However, the Central Government have not 
yet reacted to the proposal of the State 
Government. The matter brooks no delay and 
calls for a speedy decision. 


Most of the Tibetans settled at Chandragiri 
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are self-sufficient in their livelihood. The woollen 
carpets produced by them are comparable to the 
woollen work of Kashmir and have become very 
popular in the market. They also produce woollen 
garments of good quality which are comparatively 
cheap. If adequate marketing support is made 
available by the State administration, these 
production units in Chandragiri could make greater 
achievement including exporting the products. The 
Ayurvedic treatment provided by the Tibetans at 
Chandragiri for various ailments has earned 
popularity. A branch of the Ayurvedic dispensary 
functioning at Bhubancswar provides facilites for 
traditional herbal treatment. 


The Tibetans at Chandragiti maintain a 
special Guest House for exclusive use of H.H. the 
Dalai Lama, who occasionally visits Chandragin. 


The writer is a freclance Senior 
Journalist and Secretary, Media 
Academy, Orissa, Bhubaneswar. 
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DHAULI - THE SECOND 
PEACE PAGODA OF INDIA 


Rev. K. Yoda 


Dhauli, in Buddhist terminology, is called 
NIPPONZAN MYOHO]JI, DHAULIGIRI. It is 
at a distance of 9 K.Ms from Bhubaneswar, the 
capital city of Orissa on Bhubaneswar-Puri National 
Highway, with a diversion to the right side of a 
length of 1 K.M. It presents a beautiful panoramic 
view, being a hillock circumscribed by River Daya 
which flows perennially. This place is also described 
by the famous Geographer Ptolemy, in his book 
‘Geography of India and Southern Asia’, as 
Toshali which was a city in the 2“ Century A.D. 


History records that Emperor Asoka had 
fought the great war of Kalinga in 261 B.C. with 
a view to annex Kalinga to his Maurya empire 
which resulted in an unprecedented carnage in 
the history of wars. This war and its aftermath 
had a great impact on Asoka who renounced 
military conquests and converted himself to a 
Dharma Asoka and propounded the doctrine of 
Dharma Vijaya through moral preachings and 
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instructions. This was the turning point when 
Buddhism came to be consolidated in the fabled 
land of Kalinga. The people of Kalinga were 
instinctively attracted towards Buddhism which 
they accepted as a religion and avowed themselves 
as Upasakas (disciples). There was a total spiritual 
regeneration. Asoka communicated his edicts 
through inscriptions on rock, stone pillars and 
cave walls known as Asokan FEdicts which 
developed an ethical code free from religious 
dogma. Asoka thus became the chief patron, 
propagator and promoter of Buddhism not only 
within India but also abroad after his 
transformation as a Buddhist, being highly 
remorseful on seeing the devastations of the 
Kalinga War. Thus Dhauli acquired great 
significance. 


The idea of constructing a Peace Pagoda 
was tirst mooted by late Nityananda Kanungo, 
former Governor of Bihar, who hailed from 
Orissa. On the occasion of inauguration of the 
first Peace Pagoda at Rajgir (Bihar) on 25® 
October, 1969 conceived by Most Ven.Nichidatsu 
Fuju Guruji, Founder-President of Nipponzan 
Myohoji (a Buddhist organization of Japan), the 
proposal of construction of 2°” Peace Pagoda at 
Dhauli in Orissa was discussed. Ven.Guruji pursued 
the matter through Shri Kanungo with the 
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Governor of Otissa. Ven. Guruji himself carne to 
Orissa on 8" January, 1970, discussed with Shri 
R.N.Singh Deo, the then Chief Minister of Orissa 
about details of the project. lt was decided that 
the Shanti Stupa will be constructed by Fuji 
Guruji with financial assistance from his Buddhist 
followers and devotees both in Japan and India, 
while the State Government provided land, 
constructed a road, provided electricity and water. 
Fifteen Japanese monks and four Bhikshunis came 
from Japan along with a few volunteers and 
started work on the barren hill Dhauli. The 
ceremony of Bhumi Puja and laying of foundation 
stone was held on the 25th of January, 1971 at 
a function presided over by Dr. S.S. Ansan, the 
then Governor of Orissa. Construction of the 
Saddharma Vihar commenced on the same day 
and was completed on the 6th August, 1971. 
Lease of land was sanctioned during the tenure 
of Shn Biswanath Das, former Chief Minister in 
1972. The Kalinga Nippon Buddha Sangha 
purchased cleven acres private land at a cost of 
Rs. 30,000/- for laying a garden and a lake, by 
the side of which a University for providing 
study of Asian languages including Pali and Sanskrit 
and facilities for research of Theology including 
Buddhist philosophy — was conceptualized. 
However, nothing has been done so far in this 
regard. The progress of construction of the 
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Peace Pagoda marched in good speed with the 
cooperation of officials of Government of Orissa 
and Archaeological Survey of India. Dr. Radhanath 
Rath, Editor, The Samaj and former Minister of 
Orissa, in his capacity as General Secretary, Kalinga 
Nippon Buddha Sangha, was the force behind in 
all the activities of this organization at Dhauli 
from the very beginning and he carried out the 
responsibilities most effectively til the end of his 
life. ‘The ceremonial installauon of Mahakarunika 
Buddha was performed on 18" October, 1972 by 
the then Chief Minister Smt. Nandini Satpathy 
and the formal inauguration took place on 8" 
November, 1972 by Sn Justice G.K. Mishra, the 
then acting Governor of Orissa. The Chief 
Minister unveiled the four images of Buddha 
installed on the four sides of the Shanti Stupa. 
The pivotal role was played by Rev. Shanti Shugei 
of Japan assisted by a band of dedicated Bhikshus 
and Bhikshunis for construction. The design of 
the Shanti Stupa and other projects was prepared 
by Japanese architect Dr. Minoru Ohoka and 
engineers who came from Japan former Prime 
Minister Srimati Indira Gandhi visited this Shanti 
Stupa at Dhauligiri on 3rd January 1977. 


Dhauli has assumed great significance 
because of the conversion of Asoka from a 
tyrant king to a compassionate Buddhist at this 
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place, after the onslaught of Kalinga war. Asoka 
has spread the message of peace and non- 
violence through a number of Rock Edicts. At 
Dhauli there is one special Rock Edict, adjacent 
to which, there is a huge .rock-cut elephant, the 
first of its kind found in India, and is unique as 
it symbolizes the presence of Buddha. Every year 
on the Buddha Jayant day and the annual 
functions of this great Pagoda, community prayers 
and meetings are held and a representative from 
Nipponzan Myohoji or from other Stupas 
addresses the gathering on the different aspects 
of Buddhist philosophy. There is a Buddhist 
monastery at the foot of the Dhauli Hill where 
daily prayers are made by Buddhist monks with 
beat of drums producing sonorous musical notes. 
There is another block of the monastery where 


the Buddhist monks and Buddhist scholars reside. 


Among the dignitaries who visited the 
Stupa during construction were Sardar Jogendra 
Singh, the then Governor of Orissa, Dr. A.N. 
Khosla, former Governor of Orissa, Shri G.K. 
Mishra, Acting Governor of Orissa, Shri HN. 
Bahuguna, Minister of Communication, 
Government of India, the Japanese Ambassador, 
several Ministers of the State and members of 
Parliament and Orissa Assembly. All of them 
appreciated the Project and recommended all 
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assistance both from Central and State 
Governments and the public. 


The Peace Pagoda at Dhauli — the second 
of its kind in India presents a structure superbly 
of white colour with resplendent beauty. It 
symbolizes peace for the future generation based 
on the ideals of Dhamra Asoka and speaks 
against man’s inhuman craze for acquiring power 
through use of scientific weapons and conquering 
kingdoms after kingdoms through violence. 
Travellers going by road or rail get an attractive 
glimpse of this great momrument and get an 
innate feeling that Mahakatunika Buddha is 
showering His blessings on the people of Orissa 
from this pious place and everyone bows his or 
her head in great veneration surrendering to Him. 


May the Doctrine of Non-violence. triumph! 


The writer is the Chief Priest, 
Dhauli Peace Pagoda, Dhauli 
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DHAULI 


Fig-71 DBuddhs in 
Dharmachakera 
Fravartana mudra, 
Dhauli (contemporary 
sculpture) 


rika@gmail.com 


¢ 
୩ 
% 


ISBN 978-81 


a 


B 


7812-737-8 


EF Br Tal 


